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Foreword 


Published in the north-west of India in the 4th century C.E., the Mahayanasamgraha 
which constitutes the charter of Idealist Buddhism (vijidnvada) professed by the 
Mahayana school of the Yogacara, is the work of Asanga, the son of a brahmin of 
Purusapura (Peshawar), who was a monk in the Sarvastivadin order before going over to 


the Mahayana. 


This work, of which Vasubandhu, Asanga's brother, obtained a copy, has not come down 


to us in the original Indian, but has been transmitted in a number of Chinese and Tibetan 


versions.!! I (Lamotte) was inspired to attempt a French translation of the 
Mahayanasamgraha_ which appeared towards the end of 1939. Most of it perished 
because of the war beginning in 1939. The Publications de I'Institut Orientaliste de 
Louvain decided to reproduce my translation together with the commentary and 
accompanying notes by means of an anastatic process. I thank them for this mark of 
confidence which honors me greatly, not without confessing my anxiety at seeing a 


thirty-three year-old work reproduced unchanged. 


Today we have working tools far superior to those of the past. Publications in the process 
of being completed, such as the /ndex to the Taishf Tripitika? and the Pali Tipitikam 
Concordance?open up almost infinite perspectives of information. The updating of 
original documents, duly edited and translated by Eastern and Western scholars, has 


allowed a mass of Chinese and Tibetan versions to be substituted by first-hand texts. 


Idealist Buddhism has benefited greatly from the progress achieved lately by heurism and 


critique. An important lot of Indian manuscripts discovered in 1934 in Tibet by Rahula 


! See foreword to Vol. I of the present work. 


2Published in Tokyo under the direction of Taizo Ishizaka and Shoson Miyamoto by the Foundation for 
the Advancement of Buddhist Academic Studies and the Japanese Association of Indian and Buddhist 
Studies 


3 In the course of publication by the Pali Text Society. 
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Samkrityayana and deposited in the Jayaswal Research Institute in Patna* has given us 
access to many Vijianavada treatises, and some day we will read in their original 


wording Maitreya's five Sastras claimed by the Yogacara: 


1. Yogacarabhimi "Levels of the Practice of Yoga", just now in the course of 


publication> 


2. Ratnagotravibhaga Mahdayanottaratantra "Highest Doctrine of the Great 


Vehicle analyzing the precious spiritual lineages"®. 


3. Mahayanasitralamkara "Ornament of the Sitras of the Great Vehicle", edited 


and translated by Sylvain Lévi in the years 1907 to 1911. 


4. Madhyantavibhaga "Analysis of the Middle and the Extremes" which has just 
been enriched by a new manuscript of the karikas and the bhasya, the latter attributed to 


Vasubandhu’. 


5. Dharmadharmatavibhaga "Analysis of the Nature of Phenomena", of which 


the original Sanskrit has been found in Tibet and awaits publication’. 


Asanga himself is held to be the author of the Abhidharmasamuccaya "Summary of 


Scholasticism" and of the Mahayadnasamgraha "General Survey of the Great Vehicle". 


4 The list of these manuscripts will be found in R. Samkrtyayana, Palm-leaf Manuscripts in Tibet, JBORS, 
XXI, 1935, p. 21-43; Second Search of Sanskrit Palm-leaf Manuscripts in Tibet, ibid., XXIV, 1938, p. 137 
et seq. 

5 For these later publications relative to this voluminous work, see Le Traité de la Grande Vertu de 
Sagesse, vol. III, Louvain, 1970, p. LX VIII, and L. May, La Philosophie bouddhique idéaliste, Etudes 
Asiatiques, XXV, 1971, p. 280 n. 

6 E.H. Johnston's edition of the Sanskrit text, Patna, 1950; English translation, introduction and 
commentary by Takasaki Jikido, Rome, 1966; a brilliant explanation of La Théorie du Tathagata et du 
gotra, by D. S. Ruegg, in Publications of BEFEO, LXX, Paris 1969. 

7 Edited and indexed by Gadjin M. Nagao, Madhyanta-vibhaga-bhasya, Tokyo, 1964. 

8 A work widely studied in Japan but still not well known in the West. The Tibetan translation, followed 
by a short fragment of the original text, has been published by Nozawa J8shB in Recueil d'articles dédié au 


professeur Yamaguchi, Kyoto, 1955, p. 11-49. 
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Lengthy fragments of the former work have been published’and the complete work has 
had an excellent translation into French by Rev. Rahula!® The Mahayanasamgraha has 


not been benefited in quite as favorable a way. 


Finally for the record we will mention the Vimsatika and the Trimsika 
Vijnaptimatratasiddhi where Vasubandhu "shows, in twenty and in thirty strophes 
respectively, the nature of things is an activity -- (p. VII)....", according to the translation 
proposed by J. May. These two main works, remarkable for their conciseness and clarity, 
were discovered in 1932 in Nepal by Sylvain Lévi who then edited and translated them in 


the appropriate style!!. 


The study of these various documents raises the problem of authenticity and chronology 
which Professor E. Frauwallner has brought up and discussed on the basis of an 


abundance of documentation. His initiative has set in motion a whole series of research!2. 


Are the first Idealist Sastras, which tradition and legend assign to Asanga or 
Maitreyanatha, the work of an historical individual or are they the work of the 
philosopher Asanga writing under the inspiration of the great Bodhisattva Maitreya 
dwelling in the Tusita heaven? Or again, are they the work of several different authors 
each claiming to have been inspired by the same bodhisattva? Actually it seems difficult 
to attribute them as a group to one and the same author because these Sastras, Idealist 
though they are, present important doctrinal divergences and different philosophical 


concerns. Thus the Ratnagotravibhagha proposes as its main heading a doctrine of 'the 


9 These fragments were published for the first time by V.V. Gokhale, Fragments from the 
Abhidharmasamuccaya of Asanga, Journal of the Bombay Branch R.A.S., n.s. XXIII, 1947, p. 13-38. They 
have been continued by P. Pradhan in his Sanskrit restoration of the complete text of the work: 
Abhidharmasamuccaya of Asanga, Visva-Bharati Studies 12, Santiniketan, 1950. 

10 w, Rahula, Le Compendium de la Super-doctrine d'Asanga, Publications of EFEO, LX XVIII, Paris, 
1971. 

Ils, Lévi, Vijnaptimatratasiddhi, Deux traités de Vasubandhu, Paris, 1925; Matériaux pour l'étude du 
systeme Vijnaptimatra, Paris, 1932. 

12 See E. Frauwallner, Die Philosophie des Buddhismus, Berlin, 1956, p. 264-350; P. Demiéville, La 
Yogacarabhumi de Samgharaksa, BEFEO, XLIV, 1954, p. 381, n. 4, p. 434, n. 4: L Schmithausen, Zur 
Literaturgeschichte der Alteren Yogacara-Schule, Sonderdruck, ZDMG, Wiesbaden, 1969, p. 811-823. 


Be 


Embryo of the Tathagata’ in terms of which the Buddhanature is virtually inherent in all 
living beings. Furthermore, the intervention of many hands has been detected in one of 
these sastras, the voluminous Yogdcdrabumi, so much so that, at least in certain sections, 


it appears to be a conglomerate of heterogeneous material rather than a unitary work. 


Whether supplied by the Indian, Chinese or Tibetan traditions, information concerning 
the great scholars of the School is full of obscurities and incoherences, so much so that 
one may wonder if the famous name of Vasubandhu does not apply to two distinct 
individuals!3: a Vasubandhu of the 4th century, the brother of Asanga and author of 
numerous commentaries on the Idealist sttras and sastras, and a Vasubandhu of the 5th 
century who, after having published the Abhidharmakosa where he explained the system 
of the Sarvastivada-Vaibhasika, was converted to the Idealist Mahayana to which he 
dedicated his well-known Vimsatika and Trimsika. These, as we know, were successful: 
in India itself; the latter was commented upon no less than ten times and, in various 
forms, was taught during the 6th century by eminent masters including Sthiramati at the 
University of Valabhi at Katiavar, Dharmapala and his pupil Silabhadra who made 
famous the seat of Nalanda in the state of Bihar. It was at Nalanda when he arrived in the 
year 633 that the Chinese master Hiuan-tsang found the information on the Vijfanavada 
that he was seeking, and on the basis of this, when he returned to China, he composed his 
Ch'eng wei che louen'* which became, in the Far East and for centuries, the map par 
excellence of Idealism. The detailed history of this movement of ideas has yet to be 
written. Paul Demiéville!> comments that the adherents of the school entitled "Idealist" 
Vijianavada also bear the name Yogacara "Practitioners of (mental) effort". They are 
regarded as successors to the refined Yoga taught in the meditation manuals compiled in 
Kashmir in the second century of our era for the use of those specializing in dhyana. 


These manuals, published under the name Yogdcarabhumi'®, had been developed in 


13 On the problem of the two Vasubandhus, cf. E. Frauwallner, On the date of the Buddhist Master of the 
Law Vasubandhu, Rome, 1951; Philosophie des Buddhismus, p. 76, 350; Landmarks in the history of 
Indian Logic, WZKSO, V, p. 129-132. - P. S. Jaini, On the theory of the two Vasubandhus, BSOAS, XXI1, 
1958, p. 48-53. 

14 Cf. L. de La Vallée Poussin, La Siddhi de Hiuan-Tsang traduite et annotée, 3 vol., Paris, 1928-48. 

15 In I'Inde Classique, Il, Paris, 1953, p. 449. 


16 One of these manuals is the Yogacarabimi of Samgharaksa mentioned above, n. 12. 
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Sarvastivadin milieus, but some Mahayana practitioners did not delay in picking them up, 
not without some retouching, and it is not unreasonable that the most monumental 


production of the Idealist School bears, as well, the name Yogacarabhimisastra. 


Furthermore, there is no doubt that the Vijianavadin literature is very deeply rooted in 
the old canonical siitras of the Tripitika. The doctrine of a single mind and the 
psychology of the fundamental or store-consciousness (G/layavijnana) which explains it, 
should be studied in the light of the canonical texts dealing with citta, manas and 
vijnana. Like the other four skandhas, vijiana is produced and disappears in perpetual 
alternation in both day and night!’, but nevertheless, according to the dependent 
production of phenomena (pratityasamutpdda), it is the condition for name and form 
(namarupa), i.e. the psycho-physical phenomena of existence. In other respects, so the 
old texts tell us, the world (of beings) is led by the mind, is manouevered by the mind: 
everything obeys this single dharma, the mind!8; the mind is luminous, but sometimes it 
is defiled by the adventitious passions and sometimes it is free of the adventitious 
passions!9; by the defilement of the mind, beings are defiled; by the purification of the 
mind they are purified; just as the dyer or the painter paints human shapes by mixing 
colors, so the mind makes future births?!. Therefore, if there is "a great deal of 
Madhyamika philosophy in the Canon" (L. de La Vallée Poussin), it is also true that in 


the same Canon there is a large portion of Vijfianavada. 


The mind also plays a large rdle in the Mahayanasitras, but for the earliest and notably 
for the Prajfiaparamita, it is a matter of "mind no-mind" (cittam acittam), and the true 
nature of everything (dharmadnam dharmata) is precisely the absence of mind (acittata). 
Idealist Buddhism obviously cannot claim it. But there exists a second wave of 
Mahayanasitras for which "the threefold world is nothing but mind" (cittamatram idam 


vad yad idam traidhatkam)*> and which the Vijfianavada will not fail to take into 


17 Samyutta, II, p..95. 

18 Samyutta, I, p. 39; Anguttara, II, p. 177; passage cited in the Mahayanasitralamkara, p. 151. 
19 Anguttara, I, p. 10. 

20 Samyutta, IIL, p. 151, 152. 

21 Samyutta, II, p. 101-102; III, p. 152. 

22 For this subject, see my Introduction to /'Enseignement de Vimalakirti, Louvain, 1962, p. 56-60. 


23 Dagabhiimika, ed. Rahder, p.49. 
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account. These are, for example, the Dasabhumika, the Samdhinirmocana, the 
Lankavatara, the Ghanavyuha, the Buddhabhumi, the Aksayamatinirdesa and the 
Srimaladevisimhandda. 

In conclusion, I (E. L.) make the wish that the study of the Mahayanasamgraha will be 
taken up and pursued in the light of the considerable progress marked by the 
documentation and criticism in the course of these last thirty years. The assessment of 
present knowledge on the Vijfanavada has just been presented by Jacques May in his 
article La philosophie bouddhique idéaliste (Revue de la Société Suisse d'Etudes 
Asiatiques, XXV, 1971, p. 265-323). I refer the reader to this clear, precise and complete 
study. 


E. Lamotte 
Louvain, June 10, 1973. 
In Sanskrit: mahadyanasamgraha; in Tibetan: theg pa chen po bsdus pa. 


- Homage to the Royal Prince Mafyusrt. 
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PRASTAVANA 


(INTRODUCTION) 


1. In the Abhidharmamahayanasitra, in the presence of the 
Bhagavat, in order to show the greatness (mahattva) of the Great 
Vehicle, the bodhisattva, Greatly Practiced in the Great Vehicle 
(Mahayanasuprapratipanna), said: In relation to (arabhya) to the 
Great Vehicle, the speech (vac) of the Buddha Bhagavats is 
distinguished (visista) by ten superiorities (daSavidha visesa). 
[132c22]. 


1. Comm. Bh 322b9-19, bh 144b4-145a1, U 380a29-380c10, u232b5-233bS. 


This paragraph has been translated according to H; the versions differ slightly. According 
to P: "The Mahayanasamgraha is the doctrine of the Abhidharma and _ the 
Mahayanasitras. In the presence of the Bhagavat, in order to show that the Great Vehicle 
possesses excellent qualities (guna) and concerning the Great Vehicle, the Bodhisattva- 
mahasattva [called] Practiced in the Texts (pada) and Meaning (artha) of the Great 
Vehicle, said: 'The Buddha Bhagavats possess ten superiorities (visesha): their speech 


(vac) is unequalled (asama) and surpasses the other doctrines.' Bh is close to H. 


In the presence of the Bhagavat : this epithet designates the venerability [of the Buddha]; 
for that reason there is no other name. 'Having specialized in the Great Vehicle'. Because 
he has attained excellent qualities (guna), dharani, etc., this Bodhisattva is able to 
comprehend and teach the doctrine (artha) and the texts (pada) of the Great Vehicle 
perfectly. Such is the name of this Bodhisattva. For what purpose does he teach? Jn order 
to show the greatness of the Great Vehicle: to show, means to bring to light (prakds-) ... 
In relation to the Great Vehicle: arabhya (brtsams nas) means uddisya (ched du bya ba), 
or adhikrtya (dban du byas nas). (Bh) 
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Bh prefaces its commentary by a general consideration of the canonical literature (Bh 
321¢14-322b8, bh143a2-144b4), taken from the commentary on the Sutralamkara XI, 1- 


3. A new translation of this would be useful. 


The three baskets (pitakatraya) are Sutra, Vinaya and Abhidharma. These three baskets, 
divided into the Lesser Vehicle (Ainayana) and the Greater Vehicle (agrayana), which 
make up the basket of the Sravaka (Sravapitaka) and the basket of the Bodhisattva 
(Bodhisattvapitaka). Regardless of whether they are three or two, why are they called 
baskets? Because they contain (samgrahatah): it should be understood that they contain 


everything to be understood (sarvajneyartha). 
Why are there three baskets? For nine reasons: 


i. The Sutra is remedy (pratipaksa) for perplexity or doubt (vicikitsa). Wherever there is a 
doubt about something, the Siitra supplies a precise solution (niscayartha). The Vinaya is 
antidote to habitual tendencies that constitute the two extremes (antadvayanuyoga). By 
prohibiting culpable pleasures (sadvadyaparibhoga), it remedies loose habitual patterns 
(kamasukhallikanuyoga); by authorizing (anujfdna) innocent pleasures 
(anavadyaparibhoga); it remedies austerity (atmaklamathanuyoga)**. The Abhidharma is 
remedy for heretical views (svayamdrstiparamarsa), because it clarifies (dyotana) the 


true nature of dharmas (aviparitadharmalaksana). 


ii. Furthermore, the Sutra teaches the three trainings (siksdtraya)?>; the Vinaya executes 
(sampddana) the first two, i.e. higher morality (adhisila) and higher mind (adhicitta), 
because the ethical person (silavat), going beyond regret (vipratisaratikramena)**, attains 
meditative stabilization (samadhi). The Abhidharma executes the third, i.e., higher 


wisdom (adhiprajna), because it analyzes (pravicaya) true things (aviparitartha). 


24 For the two extremes condemned by the Buddha, kamasukhallikanuyoga and atmaklamathanuyoga 
(Pali: attakilamatha), cf. Vinaya, I, p.10: Digha, HI, p.113; Majjhima, III, p. 230: Samyutta, IV, p. 330; V, 
p. 421: Nettipakarana, p. 110; Visuddhimagga, p. 5, 32; Bodh. bhiimi, p. 185(5), 187(11). 

23 Cf, Atthasalini, p. 21 (= Sumangalavilasin1): Tisu pi ca etesu tisso sikkha tini pahandani catubbhido 
gambhirabhavo veditabbo. Tatha hi Vinayapitaka visisena adhisilasikkha vutta, Suttantapitake 
adhicittasikkha, Abhidhammapitake adhipannasikkha. 


26 The manuscripts. of the Sutralamkara have 'vipratisaradinemana: S. Lévi, in his edition, p. 54, corrects 
this as 'vipratisardd avipratisarena, and in his translation, as ‘vipratisaradikramena. But here, according to 
hgyod pa la rab tu hdas pas, it should be read as vipratisaratikramena. 
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ili. Finally, the Siitra teaches the texts (dharma) and theses (artha)?’. The Vinaya 
accomplishes (nispatti) the texts and theses, because the person who has disciplined their 
afflictions (klesavinayasamyukta) penetrates (prativedha) the former and the latter. The 
Abhidharma excels in cutting through arguments (samkathyaviniscayakausalya) about 
the texts and theses. For these nine reasons, they are enumerated as three baskets. 


Furthermore, they have, as their purpose, liberation (vimocana) from samsara. 


How then do they liberate? They liberate by predisposition (vasanda), intellection 
(bodhana), pacification (samana) and penetration (prativeda). By hearing (sruta), the 
mind is predisposed; by reflection (cinta), one understands; by cultivating tranquility 


(samathabhavana), one becomes peaceful; by discernment (vipasyana), one penetrates. 


Furthermore, in brief (samdsatah), Sitra, Vinaya and Abhidharma each has a fourfold 
etymology (caturvidartha) by the understanding of which the bodhisattva acquires 
omniscience (sarvajnata); as for the sravaka, by understanding the meaning of a simple 
stanza, he acquires the destruction of his defilements (Gsravaksaya). In what way does 


each have a fourfold etymology? 


1. The Sitra is thus called because it tells us (sticana) about the scene (@sraya), nature 
(laksana), thing (dharma) and purpose (artha). (i) The scene here means the place where 
the Sttra has been preached, by whom and to whom. (ii) The nature is the nature of 
conventional reality (samvrtisatyalaksana) and the nature of absolute truth 
(paramarthasatyalaksana). (iii) The entities are the aggregates (skandha), the bases 
(ayatana) of consciousness, the elements (dhdtu), dependent origination 
(pratityasamutpdda), sustenance (ahdra), the trances (dhyana), the immeasurables 
(apramana), the eight liberations (vimoksa), the spheres of mastery (abhibhvayatana), 
the spheres of totality (krtsndyatana), the factors favorable to enlightenment 
(bodhipaksa), the emancipated special knowledges (pratisamvid), etc.28 )iv) The purpose 


is application (anusamdhi). 


27 The expression dharmartha does not mean 'the meaning of the Ideal' (S. Lévi); it is a copulative 
compound. By dharma is meant the sutras; by artha, the theses taught in the sutras. Cf. below, chap. II, 
paragraph 1. 

28 According to bh more complete than the Sutralamkara: chos ni phun po dan/ skye mche dan/khams 
dan/rten chin hbrel par hbyun ba dani/ zas san/ bsam gtan dan/ tshad med pa dan/rnam par thar pa 
brgyad dan/zil pahi skye mched dan/ zad par gyi skye mched dan/ byan chub kyi phyogs dari/ so so yan 
dag rig pa la sogs paho. The detailed list of these various categories will be found in the Mahavyutpatti. 
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2. The Abhidharma is thus called because it comprises direction (abhimukhatva), 
repetition (abhiksnatva), mastery (abhibhavana) and access (abhigamana). (i) The 
Dharma that leads (abhimukha dharma)? to nirvana is the Abhidharma, because it 
teaches the truths (satya), the factors favorable to enlightenment (bodhipaksa), the doors 
of liberation (vimoksasamukha), etc. (ii) The Dharma of repetition (abhiksnam dharmah) 
is the Abhidharma because it supplies much detailed information for each dharma 
(bahulanirdesa), e.g., etymology (nirukti), specific nature (svalaksana), shared nature 
(samanyalaksana), etc.3°. (iii) It has supremacy, hence its name Abhidharma, because it 
triumphs over opposing theses (parapravada) by treating controversial points. (iv) By 
means of it there is access to the meanings of the Siitras (abhiganyate sutrartha etena), 


hence its name Abhidharma. 


3. The Vinaya may be understood from the point of view of wrong-doing (vipatti), the 
cause of wrong-doing (samutthdna), the elimination of wrong-doing (vyutthana) and 
liberation (nihsarana). (i) Wrong-doing consists of five categories (Gpattinikaya)>'. (11) 
The cause of wrong-doing comes from ignorance (ajndna) of the wrong-doings, lack of 
attention (pramdda), abundance of afflictive emotions (klesapracurya) and lack of 
respect (anddara). (i11) Elimination of wrong-doing comes from intention (Gsaya), e.g., 
acceptance of a discipline (samvarasamddadna) and not of punishment (dandakarman). 
(iv) There are seven ways of repairing wrong-doing: (i) confession (pratidesanda); (ii) 
acceptance (abhyupagama) of punishment: punishment of the postulant (siksadattaka), 
etc.; (iii) repeal (samavaghata): when a rule has been promulgated (prajnapte siksapade) 
by the Buddha and then repealed (anujnana) by him at another place in the scriptures 
(punah paryayena); (iv) remission (prasrabdhi): when the community allows the rule to 


be dropped unanimously (pratiprasrambhana)*2; (v) transformation of the indivudual 


29 Cf. Atthasalini, p. 19 (= Sumangalavilasini, p. 18): Yam ettha vuddhimato salakkhand piijita 
paricchind/ vutta adhika ca dhamma Abhidhammo tena akkhato. 


30 According to bh: chos re re €in yan nes pahi tshig dan /ran gi mtshan hid dan/ spyihi mtshab nid la 
sogs pa rab tu dbye ba man pos ston pahi phyir ro. The Sutralalamkara differs: ekaikasya dharmasya 
riupyaripisanidarsanddiprabedhedena bahulanirdesat. 

31 There are five classes of wrong-doing recognized by all schools: parajika, samghddisesa, pacittiya, 
patidesaniya, sekhiya (cf. Davids-Stede, Pali Dictionary, s.v.) For the Sanskrit form parajayika, U. 
Wogihara, Lexicalisches aus d. Bodh. bhumi, p. 34. 

32 According to Bh which corresponds exactly to the Sitralamkara; bh differs notably: ries par hbyun ba 
ni rnam pa bdun te/ so sor hchags pa dan/ Itun bar mthon ba dan/ bslab pa sbyin pa la sogs pahi chad 
pahi las dan/ nan khrims kyis te/ bslab pahi gnas_bcas pa la rim gyis rjes su gnan ba la brten nas dge 
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(asrayaparavrtti)*> resulting from change in the male or female sex organs of a monk or 
nun (vyanjanaparivartana); if there has been a wrong-doing not shared (asadhdarana) 
[by both sexes], it does not count*; (vi) reflection on reality (bhutapratyaveksa): this is a 
special reflection having the aspect of summaries of the doctrine (dharmoddana)>>; (vii) 
penetration of the nature of phenomena (dharmatdapratilambha): when, by seeing the 
truths (satyadarsana), one escapes (nihsarana) from the lesser and the least wrong- 
doings (ksudranuksudrapatti)*°. The Vinaya has four other meanings: (1) the individual 
(pudgala): the person for whom the rule has been promulgated [by the Buddha]; (11) 
promulgation (prajnapti): when, having learned of an individual fault (apardadha), the 
Buddha, having called the community together, promulgated the rule; (iii) analysis 
(pravibhaga), 1.e., the analysis of the wording of the rule (uddesa) after its promulgation; 
(iv) discussion (viniscaya): this is establishing (nirdhdrana) in each case whether or not 


there is wrong-doing. 


2. Indeed, the speech (vac) of the Buddha Bhagavats is distinguished by the 


following superiorities (visesa): 
i. the support of the knowable (jieydasraya), 
ii. the natures of the knowable (jieyalaksana), 
iii. entry into the natures of the knowable (jieyalaksana-pravesa) 
iv. the cause and result of this entry (tatpravesahetuphala), 


v. the various cultivations of the cause and result of this entry 


(tadhetuphalabhavanaprabheda), 


hdun blo mthun pas rab tu bcas pahi bslab pahi g€i rjes su gban ba hid dan. For the Siksadattaka, cf. S. 
Lévi, Sttralamkara, transl. p. 199, n.4. 

10 For paravrtti in general and asrayaparavrtti in particular, see below 'Notes and References’. 

34 Case examined by the Pali Vinaya in Suttavibhanga, I, 10, 6. 

35 In the expression dharmodanakaraih, the word akara , which does not appear in the Tibetan and 
Chinese versions of the Sitralamkara, does appear in the Bh and bh: chos kyi skye mos tshal gyi mam pas. 
According to the Bodhisattvabhimi, p. 277 (5), there are four dharmoddana which the Buddhas and 
bodhisattvas teach for the purification of beings: anityah sarvasamskarah, duhkahsarvasamskarah, 
anatmanah sarvadharah, santam nirvanam. Cf. the Pali scriptures which deal with the sankhara as aniccd, 
vayadhamma, anatta, dukkha, etc. (cf. Davids-Stede, s.v. sankhara). 

36 According to bh: chos nid rab tu rtogs pas bden pa mthonba nid kyis Itun ba phra €in phra ba dag las 
nes par hbyun no. 
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vi. the superior discipline (adhisila) contained in these various cultivations, 
vii. the superior mind (adhicitta) contained in these various cultivations, 

vii. the superior wisdom (adhiprajna) contained in these various cultivations, 
ix. the cessation which is the result (phalaprahdana) of these three trainings, 
x. the knowledge of the result (phalajndna) of these three trainings. 


This passage of the siitra shows that the Great Vehicle is the speech of the 
Buddha (buddhavacana). [133a4] 


2. Comm Bh 322b29-322c24, bh 145al-145b5, U 380c20-381a6, u 233b5-234b3. 


“4. The support of the knowable: that which can be known is called the knowable, 
namely, the defiled (samklesika) dharmas and the pure dharmas (vaiyavadanika); also, 
the three natures (svabhdvatraya). Support has the meaning of cause (hetu) .... This 


support is the store-consciousness (Glayavijnana). 


ii. The natures of the knowable: namely, the three natures, imaginary (parikalpita), 


dependent (paratantra) and absolute (parinispanna). 


iii. Entry into the natures of the knowable: this is the way (ji /tar) or the means (gan gis) 


of entering, namely, Concept-Only (vijnaptimatrata) 


iv. The cause and fruition of this entry: entry into Concept-Only has as cause, at the time 
of preparation (prayoga), the mundane virtues of generosity, etc. (/aukika 
danddiparamita); as fruition, it has, at the time of realization (abhisamaya), the 


supramundane virtues of generosity, etc. (lokottara danadiparamita). 


v. The various cultivations of the cause and fruition of this entry: cause and fruition 
consist of different cultivations (bhavandprabheda). Cultivation is repeated practice. 
This ongoing repeated practice being perfected in the stages (bhumi), one speaks of 


various cultivations: these are the ten stages. 


vi. Superior discipline contained in these various cultivations: in the ten stages, training 
(siksa) in the matter of discipline (si/a) is called higher discipline; this is the discipline 


(samvara) of the bodhisattvas who have not even a thought of wrong-doing. 
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vii. Superior mind: the concentration of the mind or observance in the matter of mind is 


called superior mind: these are the concentrations (samadhi). 


viii. Superior wisdom: the practice of full understanding (abhisamaya) or observance in 
the matter of wisdom is called superior wisdom: this is nonconceptual knowledge 


(nirvikalpajnana). 


ix-x. bh comments as follows: spans pahi khyad par €es bya ba la/ khyad par du hpags 
paham/ rab tu dbye bas sam/ so so ran go rig pas non mons pa dan/ ses byahi sgrib pa 
spans pa ste/ de yan mi gnas pahi mya nan las hdas paho// ye Ses kyi khad par...ni sgrib 
pa dan bral bahi ye Ses te/ de yan rnam par mi rtog pahi ye ses rjes su mthun paho// sans 
rgyas kyi ye ses ni sgrib pa thams cad kyi bag chags spans pa ste/ hdi ni rnam par mi 
rtog pahi ye ses dan/ ye ses kyi khyad par ro/ : “Superiority of cessation: superiority 
(visesa), classification (prabheda) or intuition (pratvatmagati) cut off the obstacle of the 
afflictions (Alesavarana) and the obstacle to knowledge (jweydvarana): this is the 
nonabiding nirvana (apratisthitanirvana, cf. chap. IX). Superiority of knowledge: 
knowledge without obstacle (vinivaranajndana); this is consonant (Gnulomika) with 
nonconceptual knowledge. The Buddha's knowledge is free of any trace (vadsanda) of 


obstacle. It is a nonconceptual knowledge par excellence.” 


3. How is that shown? According to this passage, ten topics (sthdna) of which 
there is no mention in the Vehicle of the Sravakas are treated in the Great 


Vehicle. These are: 
i) The store-consciousness (Glayavijiana) is called support of the knowable 
(jneyasraya). 
ii) The three natures (svabhava): dependent nature (paratantrasvabhava), 


imaginary nature (parikalpitasvabhava) and absolute nature 


(parinispannasvabhava), are the natures of the knowable (jfeyalaksana). 


iii) Concept-Only (vijiaptimdatrata) is the entry into the natures of the 


knowable (jneyalaksanapravesa) 


iv) The six virtues (sat paramita) are the cause and the result of this entry 


(pravesahetuphala). 
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v) The ten stages of the bodhisattva (dasa bodhisattvabhiimi) are the various 
cultivations of the cause and result of this entry (hetuphala 


bhavanaprabheda). 


vi) The discipline (samvara) of the bodhisattvas is the superior discipline 


(adhisila) contained in these various cultivations. 


vii) The concentrations (samadhi) called 'Hero's walk' (Siramgama), 'Matrix 
of space' (gaganagarbha), etc., are the superior mind (adhicitta) contained in 


these various cultivations. 


viii) Nonceptual knowledge (nirvikalpakajnana) is the superior wisdom 


(adhiprajna) contained in these various disciplines. 


ix) The nonabiding nirvana (apratistitanirvdna) is the cessation which is the 
result (phalaprahana) of these three observances. 

x) The three bodies of the Buddha (buddhakaya), namely, essence body 
(svabhavikakdya), enjoyment body (sambhogakaya) and apparitional body 


(nirmanakadaya), are the knowledge of the result (phalajnana) of these three 


trainings. 


The ten topics (sthana) mentioned here show that the Great Vehicle is distinct 


from the Vehicle of the Sravakas. Furthermore, they show the superiority 


(agrata) of the Great Vehicle. The Bhagavat reserves the preaching of it for 


bodhisattvas. Therefore, relative to the Great Vehicle alone, the speech (vac) of 


the Buddha Bhagavats is distinguished (visista) by ten superiorities (visesa). 
[133a18]. 


3. Comm. Bh 323a10-323b4, bh 145b5-146a8, U 381220-382a3, u 234b4-237a2. 


“iv) The six virtues are the cause and the result of this entry: when one has entered into 


the three natures by means of Concept-Only, the mundane virtues of generosity, etc., are 


called the cause of purity (visuddhihetu) because they envisage (dksip-) the 


supramundane virtues. After having entered into the stages, these same virtues of 


generosity, etc., become supramundane and are called result of purity (visuddhiphala). 
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v) The ten stages of the Bodhisattva are the various cultivations of the cause and result of 
this entry: the ten stages of the bodhisattva are the various cultivations of the two, 1.e., of 


the cause and of the result, which are the aforementioned virtues. 


viii) Nonconceptual knowledge (literally, free of concept) is the higher wisdom: for the 
sravaka, the absence of concept (nirvikalpa) consists of not conceiving of any of the four 
errors (viparyasa); for the bodhisattva, the absence of concept consists of not conceiving 


of any dharma whatsoever; this is the difference between the two absences of concepts. 


[For the four errors: taking what is impermanent to be permanent, (anitye nityam iti), etc., 
cf. Anguttara II, p. 52; Visuddhimagga, II, p. 683: Kosa V, p. 21: Samdhinir., p. 101; 
Siksasam., p. 198]. 


ix) The nonabiding nirvana is the fruit of cessation: this concerns the cessation which is 
the fruition of the three trainings (siksa), namely, the cessation (prahdna) of the obstacle 


of the afflictions (Alesavarana) and the obstacle to knowledge (jneyavarana). 


x) The three bodies is the knowledge of the result: this concerns the knowledge of the 
result of the three trainings. If there were no essence-body (svabhavikakaya), the Dharma 
body (dharmakaya) would not exist, as in the case of the eye (caksurindriya). If there 
were no Dharma body, the body of enjoyment (sambhogakdaya) would not exist, as in the 
case of the visual consciousness (caksurvijndna). Here the 'supporter' (nisraya) and the 
'support' (nisrita) should be thought of as equal. If the enjoyment body did not exist, after 
having entered into the higher stages, the bodhisattvas would have no pleasure in 
enjoying (sambhuj-) the Dharma. Without this pleasure, the accumulations (sambhara) of 
enlightenment would not be complete (paripurna), as in the case of color (rupa). If there 
were no body of appearance (nirmanakaya), the bodhisattvas on the stage of application 
of faith (adhimukticaryabhumi) and the sravakas of lesser faith (hinddhimuktika) would 
fail in their undertaking (Grambha). That is why it is necessary (avasyam) that there be 


three bodies. (Bh) 


The ten subjects, etc.: This last line been translated according to H; the Tibetan is 
obscure. The ten topics mentioned here show that the Great Vehicle is distinct from the 


Vehicle of the Sravakas, since they are not treated in the Vehicle of the Sravakas.” (Bh) 
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4. Because the speech (vac) of the Tathagata is characterized (visista) by ten 
superiorities (visesa), why is it asserted that the Great Vehicle is truly the speech 
of the Buddha (buddhavacana) and why is it denied that the Vehicle of the 
Sravakas is mingled with the Great Vehicle? Actually, the ten topics (sthana) in 
question are not treated in the Vehicle of the Sravakas but are dealt with in the 
Great Vehicle. These ten topics confirm great enlightenment (mahdbodhi) and 
are fully justified by (upapanna), consonant with (anukila) and non- 
contradictory to (aviruddha) the attainment of omniscience (sarvajnajndna). 


Here are the verses (gatha): 


a) The support of the knowable (jneyasraya), its characteristics (laksana), 
entry (pravesa) into its characteristics, the cause (hetu) and the result (phala) 
of this entry, their different cultivations (prabheda), the three trainings 
(Siksa), the cessation which is the result (phalaprahana), and the knowledge 
(jnana) of the result: these are the superiorities (visesa) of the Great Vehicle 


(agrayana). 


b) Such topics are not seen elsewhere. Because it is the cause of higher 
enlightenment (agrabodhi), the conclusion (is-) is that the Great Vehicle is the 
word of the Buddha (budddhavacana). Because it explains the ten subjects, it 


is superior. (This last verse is translated according to H). [133a27] 


4. Comm. Bh 323b15-323c4, bh 146a8-146b4, U 382a14-382b1, u 237a2-237b3. 


"These ten topics assure great enlightenment: they are the cause capable of producing 
great enlightenment. They are fully justified for the attainment of omniscience: viewed 
according to correct proofs (pramdna), reasonings (yvukti), etc., they show the marks 
(nimitta) of the path taught by the Buddha (ndyakopadistamarga); they are in conformity: 
in the course of the preparatory practice (prayoga), in view of full understanding 
(abhisamaya), they appear in a harmonious way (Gnulomika): they conform to the direct 
path taught by the Buddha (ndyaka); they are without contradiction: in the levels 
(bhiumi), they do not constitute a cause of disturbance (apakarahetu); in the path taught 
by the Buddha, they do not bring the disturbances (apakara) of thievery (caura), etc.; or 


again, they are not in variance with either samsara or nirvana." (Bh) 
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5. Why are the ten tpics (sthana) treated in this sequence (krama)? 


i) From the very start (prathamata eva), by their skill (kauSalyam nisritya) in 
the cause of dharmas (dharmahetu), bodhisattvas must acquire skill in 


dependent origination (pratityasamutpdada). 


ii) Next, in order to succeed in suppressing (parihani) the extremes, which are 
the faults (antadosa) of superimposition (samdropa) and negation (apavdda), 
they must acquire skill in the natures (/aksana) of dependently produced 


dharmas (pratityasamutpanna). 


iii) Bodhisattvas trained in this way (evamprayukta) must penetrate 
(pratividh-) the natures that they have understood (parigrhita); in that way, 


they will liberate (vimuc-) their minds (citta) from obstacles (dvarana). 


iv) Next, after having understood the natures of the knowable (jieyalaksana), 
and by depending on the six virtues (sat pdramita) previously practiced 
(purvaprayoga), they must acquire purity of the highest intention 


(adhyasayavisuddhi). 


v) Next, having spread (pratibhid-) the six virtues contained (parigrhita) in 
the purity of highest intention over the ten levels (bhiimi), they must practice 


them for three incalculabl periods (kalpdsamkhyeya). 
vi-viii) Next, they must fulfill the three trainings (Siks@) of the bodhisattva to 
perfection (paripir-). 


ix-x) Having fulfilled them, they must reach the nirvana which is their result, 
and attain (abhisambudh-) complete and perfect enlightenment (anuttara 
samyaksambodhih). That is why these ten topics are treated in this order. In 
this explanation, the entire Greater Vehicle is completed (paripirna). 
[133b10] 


5. Comm. Bh 323c16-324a14, bh 146b4-147b4, U 382b14-382c28, u 237b3-238b8. 
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“i1) They must acquire skill in the natures of dependently produced dharmas: to wrongly 
(abhinivis-) attribute existence (bhava) to the imaginary truly nonexistent 
(abhitaparikalpita) is called ‘superimposition’. Then, because one has superimposed onto 
the nonexistent, to deny the absolute true nature (bhitaparinispannasvabhava) is called 
negation’. Suppression of these two extreme defects (antadvayadosa) consitutes 


skillfulness in the natures of the dharmas. 


iii) Next, bodhisattvas must penetrate into the natures thus understood by means of 


Concept-Only (vijfiaptimatrata) and thus escape from obstacles. 


iv) Then, having entered into Concept-Only, they must bring to perfection (paripiir-) by 
way of the absolute (paramartha) the six mundane conventional virtues and integrate 


them into the highest pure intention (parisuddhadhyasaya). 


v) Then, in the ten levels (bhumi) ... , they must practice these virtues for three 
incalculable great periods (kalpdsamkhyeya). This is different from the sravakas who 
practice the remedy (pratipaksa) for three lifetimes (janma) and then arrive at 


deliverance [cf. Sttralamkara, I, 10]. 


vi-viii) Then, in the course of this cultivation (bhdvanda), they must completely fulfill 
(paripur-) the three trainings (siksa) of higher morality (adhisila), etc. 
ix-x) Finally, they must realize nirvana which is the fruit of the three trainings, the 


cessation of the afflictions, supreme perfect enlightenment and the three bodies of the 
Buddha." (Bh) 


NOTES 


§ 1-3. Superiority of the Mahayana over the Hinayana: Bodh. bhiimi, p. 297° ; 
Sutralamkara, I, 10; XIX, 59-60; Madhyantavibhanga, chap. V, Yandanuttarya, p. 199- 
262; N. Dutt, Aspects..., p. 46-90. 


Mahayana scripture, bodhisattvapitaka, dvadasangadharmapravacana, dharani: Siddhi, 
p. 614, which refers to Bodh. bhimi, p. 96 (6), 160 (16), 272 (12). Add Samdhinir., 
index, see under bodhisattvapitaka, dharani, dharaprajnaptivyavasthapana; 


Uttaratantra, p. 227. Bu-ston, I, p. 34-38, drawn from the explanation in Sitralamkara- 
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Samgraha; later, II, p. 101, he quotes some late stitras and tantras on the compilation of 
Mahayana scripture by Mafyusri-Maitreya-Vajrapani. Another section of scriptures in 4, 
9, and 29 categories of siitra, 7 aspects of the Vinaya and 11 aspects of Matrka: 
Samdhinir., X, v. 5-7. 


§ 4. Authenticity of the Mahayana: Sitralamkara, I 7; Hien yang cheng kiao louen song, 
Taishé 1603, p. 581b5-13; Bodhicaryavatara, IX, 42; Siddhanta in Wassiliew, p. 289- 
290; Siddhi, p. 176-178. 


§ 5. Compare the seven topics of the Madhyantavibhanga, p. 6-9 with the ten topics of 
the Samgraha (Stcherbatsky, p. 10-15). 
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Chapter I 


THE SUPPORT OF THE KNOWABLE 


(jfieydsraya) 


1. First of all, (atra tavat), at the very beginning (prathamata eva: cf. Prastavana, § 
3), it was said that the store-consciousness (Glayavijidna) is the support of the 
knowable (jf#eydsraya). The Bhagavat has spoken of the store-consciousness. 
Where did he speak of the store-consciousness? - In the Abhidharmasitra (cf. 


Trimsika, p. 37; Siddhi, p. 169) Bhagavat spoke this verse: 
anddikaliko dhatuh sarvadharmasamasrayah/ 
tasmin sati gatihsarva nirvanaddhigamo ‘pi ca// 


It is the beginningless element; it is the common support of all dharmas. Given 


this consciousness, there exists every destiny and entry into nirvana. [133b16] 


1. Comm. Bh 324a21-324b5, bh 147b5-8, U 383a4-15, u 238b8-239a6. 


P: “At the beginning, it has been said that the support of the knowable is called store- 
consciousness. Where did the Bhagavat speak about this consciousness, and why did he 


call it 'store' consciousness? 


“It is the beginningless element: because there is no initial term (purvakoti). Element: 
cause (hetu) or seed (bija). Of what is it the cause? Of dharmas, but only of afflicted 
(samklesika) dharmas and not of pure (vaiyavadanika) dharmas ... (For srutavdsand, the 
cause of pure dharmas, cf. below, § 45-49). This store-consciousness is also the common 
basis of all dharmas, in the capacity of support (nisraya) and not as cause. Nisraya is 
synonymous with asraya, but cause (hetu) is not synonymous with support. Indeed, the 
support (G@sraya) and the entity supported (dsrita) are two distinct things. Otherwise, if 
the words cause and support were synonymous, the author would not have mentioned 


support after having spoken about cause.” (U) 
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“Given this consciousness: Since there is a basis common to all dharmas, there exists 
every destiny: every destiny of samsara; destiny, 1.e., fruit of retribution (vipakaphala) ... 
There are no destinies that do not exist as its result; thanks to it, there is access to 
nirvana: it is necessary that there be defilements (samklesa) in order that there be access 
to nirvana." (Bh) — In fact, "the definitive destruction (nivrtti) of the defilements of 


existence and of birth (bhavadijatvadisamklesa) is called nirvana).” (U) 


2. In the same sitra (cf. Siddhi, p. 172), it is said: "The consciousness which, 
supplied with all the seeds (sarvabijaka), underlies (dliyate) every dharma, is 
called root, fundamental, receptacle store-(dlaya). I have revealed it to the 


virtuous ones." Such is the 4gama. [133b19] 


2. Comm. Bh 324b9-12, bh 147b8-148a1, U 383a20-28, u 239b6-240al. 


This verse has been translated according to H which brings out the meaning of dlaya 


better. Alaya comes from the root @-/i, che ts'ang in Chinese. 


“The author quotes the words of the Buddha again in order to prove that the store- 
consciousness has the name 'root' or 'receptacle'. It underlies every dharma, whether in 
the nature of perfumed (bhdvya, vasya) or as perfumer (bhdvaka, vasaka) ... It is 
consciousness provided with all the seeds, because it arises and_ perishes 
(sahotpddanirodha) with all the seeds. The store-consciousness and the active 
consciousness (pravrttivijndna) being mutual conditions (anyonyapratyaya), are lodged 
one within the other (parasparam Gliyante); cf. below, § 27. This is why we speak of the 
store-consciousness. Wishing to exclude nonvirtuous ones, the author adds: J have 
revealed it to the virtuous ones, 1.e., to the great bodhisattvas. Capable of receiving this 
teaching, they are called virtuous ones; it is to them that this revelation is addressed and 


not to the nonvirtuous ones.” (U) 


3. Why is this consciousness called store-consciousness (all-basis consciousness)? 
- It is a store- consciousness because all defiled (sdmklesika) dharmas of those 


who are born (jatimat) are lodged within it (asminn dliyante) as fruit 


a3 


(phalabhavana), and it itself is lodged in the dharmas as _ cause (hetubhavena). 
Or again (athava), it is a store-consciousness because beings (sattva) are lodged 


in it as if in their self (svatman). [133b24] 


3. Comm. Bh 324b121, bh 148al-3, U 383b4-11, u 239a7-239bS. 


Now the author explains the name 'store-' applied to this consciousness. Those who are 
born: (according to U, the samskrtas). Defiled dharmas, in order to exclude pure dharmas 
(vaiyavadanika). They are lodged in it: they are present there (pravartante). Beings are 
lodged in this consciousness as if in their self: they wrongly consider (parigrhnanti) it as 
their self. (Bh) 


4. This consciousness is also called appropriating consciousness (@ddadavijnana). 


On this subject, an 4gama, the Samdhinirmocanasitra, V, 7, says 
adanavijnana gabhirasiksmo ogho tatha vartati sarvabijo / 
balana eso mayi na prakasi ma haiva atma parikalpayeyuh // 


Like a violent current, the profound and subtle store-consciousness proceeds 
with all its seeds. Fearing lest they would imagine it to be a self, I have not 
revealed it to fools. [133b28] 


4. Comm. Bh 324b26-325a15, bh 148a3-150al1, U 383b16-24, u 240al1-S. 


Bh reproduces Chapter V of the Samdhinirmocana in its entirety. There are a few 
variants. “Profound, because it is difficult to be probed (duravagaha) by the intellect 
(mati) of clear-sighted worldly people; subtle, because it is difficult to understand 
(durvigdhya) by the Sravakas, etc. For this reason, the Budha does not reveal this 
consciousness to the sravakas, etc., becaue the latter do not aim at (na paryes-) subtle 
along with all the seeds: the series of its moments (ksanaprabandha) is never interrupted 
(samucchinna); it is like the current of a river (udakaugha). I have not revealed it to 


fools: | have not revealed it to those who embrace the view of a self (atmadrsti), fearing 


34 


lest they imagine that it is a self’ Why would they imagine that? Because this 
consciousness remains unchanged in its uniformity (ekakara) until the end of samsara 


(asamsarakoteh)." (U) 


5. Why is it called the appropriating consciousness? - Because it appropriates 
(upadadati) all the material organs (ripindriya) and because it is the support of 
the grasping (upagrahdasraya) of all the existences (@tmabhava). Why is that? The 
material organs, appropriated (updtta) by this consciousness, do not perish 
(vinas-) as long as life (ayus) lasts. Furthermore, at the moment of reincarnation 
(pratisamdhibandha), because it grasps (upagrhnati) their production 
(tadabhinirvrtti), this consciousness appropriates (upddadati) the states of 
existence (a@tmabhava). That also is why it is called appropriating consciousness. 


[133c4] 


5. Comm. Bh 324b26-325a15, bh 148a3-150a1, U 383b16-24, u 240al1-5. 


The version of H is the most satisfactory and that is the one I [Lamotte] translate. The 


Chinese versions differ from the Tibetan version more or less. 


“Because it appropriates all the material organs. Why? The phrase the material organs 
appropriated by it do not perish .... gives the explanation. The material organs, the eye, 
etc., appropriated by the appropriating consciousness do not undergo the state of 
decomposition (vinilakadyavastha) of a corpse (mrtasarira). But the moment of death 
(maranakala) having come, this consciousness abandons (tyvajati) them and thus these 
organs fall into decomposition. Therefore it is known with certainty that this 
consciousness appropriates the organs and, for this reason, until the end of life, they do 
not perish. (Bh) - It appropriates all the material organs, the eye, etc., in common safety 
and common risk (ekayogaksematvena) which lasts for the entire lifespan; that is why it 


is called appropriating consciousness." (U) 


“It is the support of grasping of all the states of existences. The phrase 'furthermore, at 
the moment of reincarnation ...' gives the explanation. This consciousness is the series- 


consciousness (samtdnavijndana); this is why, at the moment of reincarnation, it grasps 
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(grhnati) the ‘Cheng' (abhinirvrtti). The states of existence of a given life-span 
(ekavadhyatmabhava), likewise, are grasped (grhita) by this consciousness because the 
seeds (vasanda) of these ekavadhyatmabhava reside in this appropriating consciousness ... 
That is why it appropriates (upddadati) the states of existence.” (Bh) — “All the states of 
existence are grasped by the store-consciousness which coagulates (sammurcchita) in the 


middle of the sperm and blood (sukrasonita).” (u) 


6. This consciousness is also called mind (citta). Thus the Bhagavat said: "Mind 
(citta), manas and consciousness (vijidna)."" Among these three, manas is twofold 
(dvividha): 


i) Acting as immediately preceding condition (samanantarapratyaya) and 
forming support (asrayibhita), the consciousness that has just disappeared 
(anantaraniruddha vijnana) is the support for the birth (utpattyasraya) of the 


mental consciousness (manovijnana). 


ii) The second is the afflicted manas (klistamanas), always associated 
(samprayukta) with the four afflictions (k/esa), i.e., wrong view of the self 
(satkayadrsti), pride of the self (asmimana), attachment to the self 
(atmasneha) and ignorance (avidyda). It is the support of the defilements 


(samklesa) of the consciousnesses (vijnana). 


The consciousnesses arise because of the first manas as support; the second one 


is defilement. 


Because it cognizes the object (visayavijnapteh), the manas is a consciousness; as 
antecedent (samanantara), as thinking (manana), the manas is of two kinds. 
[133cl11] 


6. Comm. Bh 325b12-27, bh 150a8-150b8. U 383c16-29, u 240b1-241a2. 


When the Buddha speaks of citta, manas and vijfiana (cf. Digha, I, p. 21; Samyutta, II, p. 
95), it is not a question of three synonyms as the Visuddhimagga has it, p. 452 (vifinanam 
cittam mano ti atthato ekam) and the KoSa, II, p. 176 (cittam mano 'tha vijnanam 


ekartham), but rather of three distinct things (cf. H: citta, manas and vijndna are three). 
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Citta is the store-consciousness; manas is the twofold manas; vijfana is the six active 


consciousnesses (pravrttivijnana). 


i) The first manas corresponds to the manas or, more precisely, to the manodhatu, mana- 
ayatana , manaindriya of the Vaibhasika; cf. Kosa, I, p. 31-33: ‘There is no manas 
distinct from the consciousnesses. That one of the six consciousnesses which has just 
disappeared is the manas (sannam anantardatitam vijnanam yad dhi tan manas) ... The 
first five consciousnesses have the five material organs, eye, etc., as support; the sixth 
consciousness, the mental consciousness, does not have a similar support. Consequently, 
with the view of attributing a support to this consciousness, manas or manodhatu, or 
again mana-dyatana and manaindriya, is called that which serves as support, i.e., one or 
another of the six consciousnesses.’ In relation to the mental consciousness which 
immediately follows it, the consciousness that has just passed is the immediately 


preceding condition and support of arising; it is called the first manas. 


“i1) The second is the afflicted manas, because it is afflicted (Alista) by four passions ... 
First, wrong view of the self is erroneous clinging to 'me and mine’ (atmatmivabhinivesa). 
Under its influence there comes pride of self; when one depends on 'me and mine’, one 
becomes proud (garvayate). When these two afflictions exist, self-love (atmarati) arises., 
i.e., attachemnt to the self. These three afflictions all have ignorance as cause. /gnorance 
is not-knowing (ajfidna), the opposite of knowingness (vidydavipaksa).” (U) — “It is the 
support of the defilement of the consciousnesses, because in the wholesome states, etc., of 
concentration or non-concentration (samdahitasamahitakusaladyvastha), it is not 
suppressed (viruddha) and is always present" (U); “indeed, even in wholesome states of 


mind (kusalacitta), there is belief in a self (@tmagraha).” (Bh) 


“The consciousnesses arise because of the first manas as support ... , because the 
consciousness that has just disappeared (anantaraniruddha vijnana) and which is called 
manas, gives up its place (avakasam dadati) to the consciousness that is about to arise 
(utpitsu vijndna) and thus acts as support for its birth (utpattydsraya)" (Bh) - “The 
second one is defilement; because it is a manas associated with the four afflictions; since 


it believes in a self, etc., it defiles (samklesa).” (U) 


“Because it cognizes the object: in the sense that it grasps (grhnati) the object and 


appears like the object. This justifies its name of consciousness. As antecedent, as 


oi, 


thinking, the manas is of two types: this justifies its name of Manas.” — “As it gives up its 
place to the mental consciousness, it is called the first manas; as it brings defilement 


through belief in a self (atmagraha), it is called the second manas.” (Bh) 


7. How do we know (katham gamyate) the existence of the defiled manas 


(klistamanas)? - If it did not exist, 


i) unmixed ignorance (avidyd dveniki) would not exist, and this would be a 


fault (dosa). 


ii) There would be no similarity between the mental consciousness] and the 
five [other consciousnesses (paficasddharmya), and this would be a fault. 
Indeed, the five groups of consciousnesses (pajica vijianakaya) have the eye, 
etc., for their simultaneous support (sahabhi-dsraya); and the mental 
consciousness, likewise, must have a simultaneous support, which is the 


manas. 


iii) The etymology (nirukti) of the word ‘manas’ would not be explainable, 


and that would be a fault. 


iv) There would be no difference (visesa) between the absorption of non- 
identification (asamjnisamapatti) and the absorption of cessation 
(nirodhasamapatti), and this would be a fault. Indeed, whereas the absorption 
of non-identification is characterized (prabhavita) by a defiled manas, the 
absorption of cessation is not. Otherwise (anyatra), these two absorptions 


would not be different. 


v) Among those beings without conceptuality (dsamjnika), there would be 
neither belief in a self (@tmagraha) nor pride in a self (asmimdna); for the 
entire duration of their nonconceptualizing existence, they would not be 


afflicted (klista). 


vi) Because in states of mind that are wholesome (kusala), unwholesome 
(akuSala) or indeterminate (avyakrta), we notice (upalabhyate) that belief in a 
self (atmagraha) is always (sarvakale ) present (samuddacara). Otherwise, if 


the defiled manas did not exist, the affliction called pride of self 
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(asmimanaklesa) would be present by association (samprayogatah) with 
unwholesome states of mind alone, whilst it would not exist in wholesome or 
indeterminate states. But since it is by co-existence (sahabhava) with the 
manas that this affliction is present and not by association with unwholesome 


minds, these errors are avoided. Here are some stanzas: 


(a) Unmixed ignorance, similarity with the five, difference between the 
concentrations and the etymology would be lacking, and this would be a 
fault. 


(b) During nonconceptualizing existence, belief in a self would be absent, and 
this would be a fault. The presence of belief in a self in all types of states of 


mind (sarvakara) would not be explained (yuj-) . 


(c) If the defiled manas did not exist, two things, unmixed ignorance and 
similarity with the five, would be lacking; and three things, etymology, 
difference between the concentrations and the presence of belief in a self 
among the nonconceptualizing beings would be icompatible (viruddha). If it 


did not exist, belief in a self would not be universal. 


(d) The mind would attain the truth (bhitartha). But the unmixed ignorance, 


ever present, always creates an obstacle to the mind. 


Being afflicted (Alista), the manas is defiled and indeterminate (nivrta- 
avyakrta); it is always associated (samprayukta) with four afflictions (Alesa). 
Like the afflictions of the material and nonmaterial domains 
(ruparipyavacara), it is included in the defiled-indeterminate. On the one 
hand, the afflictions of the material and nonmaterial worlds are controlled 
(alingita) by tranquility (Samatha); on the other hand, this manas is always 
present. [134a6] 


7. Comm. Bh 325c24-326a17, bh 151a5-152a2, U 384a25-385a7, u 241a2-243a6. 


i) "If the existence of the defiled manas is denied, there would not be any unmixed 
ignorance. Let us define the nature (/aksana) of unmixed ignorance: it is a mistake 


(moha) which poses an obstacle (avrnoti) to the birth of true knowledge 
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(tattvajndna)."(U) - Unmixed ignorance cannot reside elsewhere than in the defiled 


Manas. 


“It cannot be said that it resides in the five consciousnesses, because these places 
(sthana) do not contain any remedy (pratipaksa) for ignorance. Wherever there is a 
remedy, there is also that which is to be remedied (vipaksa). But in the five 
consciousnesses there is no remedy for ignorance, because the path of seeing 


(darsanamarga) does not arise in them. 


Ignorance is not found in the nonafflicted mental consciousness (aklistamanovijnana), 
because the mental consciousness would be afflicted in its nature on account of this 


ignorance, [which would be absurd]. 


Neither does it reside in the afflicted mental consciousness (Alistamanovijndana), because 
ignorance there would be associated with the other afflictions and consequently would 
not merit its name of unmixed. If it is claimed that the mental consciousness is afflicted 
as a consequence of this affliction, which is ignorance, it must be accepted that it is 
absolutely afflicted in its nature, which is false. Generous states of mind, etc., 
(danadicitta) would not be wholesome (kusala) since they would be associated 


(samprayukta) with the nature of passion-ignorance. 


If it is claimed that passion-ignorance exists with (saha pravartate) wholesome states of 
mind, it would necessarily (ekdntena) be associated with wholesome states of mind and 
the other states of mind would not exist. It is not possible that the afflicted mental 
consciousness would produce (saksatkr-) the remedy for the ignorance which renders it 
afflicted. 


But if it is claimed that various wholesome states of mind, capable of bringing (avah-) 
the remedy for ignorance, exist with the manas, if it is clatmed that when the remedy 
arises, that which is remedied, i.e., the Manas and its ignorance, disappears, then the 


reasoning is correct. 


Objection: If that is so, unmixed ignorance is not possible. Being always associated in the 


Manas with three other afflictions, wrong view of the self, etc., it is not unmixed]. 


Answer: Y our objection is not pertinent. I do not say that ignorance is unmixed because it 


is not associated with the other passions. But I do say that it is called unmixed because it 
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exists nowhere else than in the Manas. It is like the eighteen special attributes of the 
Buddha (aGvenikabuddhadharma), so called because they exist only among the Buddhas. 
It is true that above I said that if it is associated with the other afflictions, the name 
‘unmixed' would not be justified, but there I had in view the thesis of my opponent the 


faults of which I was pointing out. 


i) “There would be no similarity with the five and this would be a fault: this comes back 
to saying that the activity (pravrtti) of the six consciousnesses (vijfdna) calls for six pairs 
of conditions (pratyaya). The similarity (sadharmya) between the five consciousnesses, 
visual consciousness, etc., and the mental consciousness, i.e., that they arise from two 
conditions, would be contradicted (viruddha) if the afflicted manas did not exist, for the 
mental consciousness would not have an empowering condition (adhipatipratyaya) as 
simultaneous support (sahabhi-dsraya) from its own side. The two conditions belonging 
to each of the five] consciousnesses, visual consciousness, etc., constitute their nature of 
consciousness. These consciousnesses each have the eye, etc., as coexisting and specific 
support. These organs are their empowering condition (adhipatipratyaya) and not their 
causal condition (hetupratyaya) ... It is the same for the mental consciousness: it must 
have a support specific to its type. It is true that the store-consciousness is a simultaneous 
support for the mental consciousness; but it cannot be said that it is its specific support. 
Indeed, the store-consciousness is a support common to all the consciousnesses; it is a 


causal condition and not an empowering condition. 


According to a Sautrantika theory [cf. the root-theory], form (rupa) is the simultaneous 
and particular support of the mental consciousness. This theory is false and unacceptable. 
If that were so, the mental consciousness would always lack the two activities called 
vikalpa, namely, investigation (niriipandvilakpa) and memory (anusmaranavikalpa). [Cf. 
KoSa, I, p. 60: If the mental consciousness, like the first five consciousnesses, dependd 


on a material organ, like the latter it would be without examination and memory. | 


Thereby it is demonstrated that the theory proposed by other schools (cf. Notes), 
according to which a material substance localized in the heart (hrdayasthariipavastu) 
would be the special support of the mental consciousness, is also wrong. Indeed, it also 
incurs the fault already pointed out above, and the mental consciousness resembles the 


other five consciousnesses which depend upon the material organs (rupindriya). (U)” 
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il) “Because of the etymology. What is there to be said? It is said: cogitat ergo vocatur 
cogitans (manyata iti manas); if the manas did not exist, to what would this etymology 
apply? Certainly not to the six consciousnesses. These six consciousnesses cannot be the 
support for the consciousness that follows them immediately, because they have already 


been destroyed (viruddha) when the former succeeds them.” (Bh) 


iv) “There would be no differrence between the absorption of nonidentification and the 
absorption of cessation, and this would be a fault: assuming acceptance of the existence 
of the defiled Manas, this Manas resides in the mental continuum of fools (balasamtdana) 
and does not reside in the mental continuum of saints (a@rvasamtana), and the two 
corresponding absorptions are different. In the opposing hypothesis, these two 
absorptions, which both involve the destruction of awareness and_ sensation 
(samjnaveditanirodha) and the cessation of the activity of the consciousnesses 


(vijnanasamudacara), would not be different. 


It is not possible to say that these two concentrations are different, because the levels 
(bhumi) on which they are practiced - the fourth Dhyana on the one hand, the Bhavagra 
on the other hand - are different, or because the aims pursued (ishta) - deliverance 
(nihsarand) on the one hand, tranquility (santavihara) on the other hand - are different 
(cf. Kosa, II, p. 210). Indeed, their self-natures (svalaksana) are identical since mind 


(citta) and mental factors (caitta) have been destroyed (niruddha) in both.” (U) 


The Upanibandhana is attacked here, not by the Vaibhasikas for whom the concentrations 
are entities in themselves (dravyadharma), but by the Sautrantikas for whom, according 
to Kosa, II, p. 214, the absorptions are simply an entity by designation 
(prajnaptidharma), the simple nonexistence of the mind for a time. The present reasoning 
(nirnaya) is addressed to the Sautrantikas, for both of us are quite close. This school, like 
us, denies that the non-associated factors (viprayuktasamskara), of which the two 
absorptions are a part, (cf. Kosa, II, p. 178) are things in themselves (dravyasat). In this 
case, how could the two absorptions be substantially different, at least that they differ 


only by the presence or absence of the manas?” (U) 


v) “Moreover among the gods having no conceptualizing (asdmjnideva), for the entire 
duration of an existence there would be no belief in a self ... When one is born among the 


gods having no concept, the mind (citta) and mental factors (caitta) are destroyed. At the 
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very first moment of their reincarnation (pratisamdhi), there is the production of mind 
and mental factors. At the end of the duration of their existence, the mental series 
(samtdna) resumes (cf. KoSa, II, p. 199-200). If these gods did not have afflicted manas, 
they would be free of belief in a self during the course of their existence. But we have 
never seen that beings, burdened as they are with all the afflictions (sakalaklesayukta, cf. 
KosSa, II, p. 180), would be freed from belief in a self for the duration of a lifetime. This 


is why the Aryas are mistaken. 


It is inadmissible to claim, with the Sarvastivadins, that the mental consciousness present 
at the moment of the arising and support of belief in a self projects (aksip-) the latter, and 
that beings lacking awareneness thus possess this belief in a self because it has not been 
cut off, is unacceptable ... Indeed, belief in a self perishes at the same time as its support, 
and its projection has no other support than the mental consciousness that appears at the 
moment of its arising. It is also impossible that - as the root-Sautrantikas have it - the 
predispositions (vasana) of belief in a self reside in a bodily continuum (Adyasamtana). 
Actually, material dharmas (rupadharma) cannot undergo perfuming (bhdavanda); they are 
completely incapable of it. Moreover, the Sautrantikas deny that matter (ripa) is a mental 
factor (caitta) because it has no immediately preceding condition 


(samanantarapratyaya). Now mind and mental factors require four conditions. 


Those who say that there is, separately, a mind simultaneous (sahabhii) with belief in a 


self and support of this belief, avoid these faults. (U) This mind is the manas. 


v1) “Without the manas, the persistence in all situations of the belief in a self could not be 
explained; if the existence of the manas is denied, the truth of the on-going peristence is 
no longer confirmed. Generosity and the other wholesome states (Ausalavastha) of mind 
are always accompanied by belief in a self, for one says: "It is I who am giving this gift", 


etc. 


Belief in a self does not persist without ignorance. Without support, ignorance does not 
arise, for it is a mental factor (caitta). This support can be none other than the manas; 


wholesome thoughts cannot support ignorance. (U) 


The last stanza is cited in Siddhi, p. 277. Unmixed ignorance poses an obstacle to seeing 
the truth (tattvarthadarsana). When the one exists, the other does not arise. It is present 


at all times: ever inherent (anudaddha) in all states of mind, wholesome, unwholesome, 
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indeterminate." (U) H translates: “present no matter what the nature of the state of mind 
is.” 

The commentaries do not explain the last line. For explanation, we refer to Siddhi, p. 
265. The four afflictions associated with the manas constitute an obstacle on the the path; 
they are therefore defiled. On the other hand, they are indeterminate from the moral point 
of view, neither wholesome nor unwholesome, because the manas which supports them is 
subtle and their coming is spontaneous. They are comparable to the afflictions of the two 
higher realms which, enveloped by tranquility, are indeterminate (cf. Kosa, V, p. 40, 74, 
93, 218). 


8. There would be no (nopalabhyate) third category (kaya) called mind (citta) 
outside of the store-consciousness. Thus it is proved (siddha) that the store- 
consciousness is of the category 'mind'. The manas and the consciousnesses 


(vijnadna) arise from the mind provided with all the seeds (sarvabijaka). [134a9] 


8. Comm. Bh 326b21-24, bh 150b8-151al, U 385a10-16, u 243a6-243b1. 


In the saying of the Buddha citta-mano-vijnana, “the word manas designates the afflicted 
manas (Alista) and the manas that has just disappeared (anantaraniruddha); the word 
vijnana designates the six active consciousnesses (pravrttivijnana). If the store- 
consciousness did not exist through lack of a third category, the word citta could 
designate only these two things, namely, the manas and the vijfanas. But on the one 
hand, there is no designation (abhidana) without something designated (abhidheya) and, 
on the other hand, the words manas and vijidna are not synonymous (parydya) because 
the things that they designate (abhidheya) are distinct. By the word 'category' (dus, 
Chinese ¢’7) we understand the thing designated. Thus it is proved that the store- 


consciousness ... the store-consciousness is, of course, the thing designated by the word 


citta.” (U) 


9. Why is the store-consciousness also called mind (citta)? - Because it is built up 


(acita) by the various predisposition-seeds (vasanabija) of dharmas. [134a10] 
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9. Comm. Bh 326b27-29, bh 151a1-3, U 385a18-21, u 243b1-3. 


“The various dharmas: the dharmas that result (samgrhita) from active consciousnesses 
(pravrttivijnana) of various categories. For our school, the dharmas are mixed up with 
the consciousnesses of which they are the subject (cf. below, IH], § 11). The 
predisposition-seeds are the special potentialities (saktivisesa) belonging to the perfumed 
(vasya), to the store-consciousness perfumed by the active consciousnesses. The store- 
consciousness is built up by these predisposition-seeds: the mingled (misra) and multiple 


(bhinnakara) predispositions pile up in it. (U) 


10. Why is this mind (citta) not called store-consciousness or appropriating 
consciousness in the Vehicle of the Sravakas (sravakayana)? - Because it pertains 
(samgrhita) to the subtle object (siksmajneya): the Sravakas are not instructed 
(paryapanna) to recognize all phenomena (sarvajneya). Although someone 
preaches the store-consciousness to them, they succeed (prasidhyanti) in 
knowledge (jfiana): that is why they are not taught the store-consciousness. But 
the bodhisattvas are instructed to recognize all phenomena: that is why the 
store-consciousness is taught to them. Without this knowledge, it would not be 


easy for them to acquire (adhigam-) omniscience (sarvajiAana). [134a16] 


10. Comm. Bh 327c7-13, bh 151a3-5, U 385a27-385c13, u 243b3-245al. 


The versions differ: H: “although they are not taught the store-consciousness, 


nevertheless they reach liberation (vimukti) by means of knowledge.” 


“Because it pertains to the subtle object: this shows that the store-consciousness is at the 
same time profound and subtle (gambhira-suksma) and the object to be understood 
(jneyvartha). Being profound and subtle, it is not preached to the Sravakas. Since the latter 
are converted (vinita) by grasping coarse objects (sthulajneya), they do not seek to 
understand the profound and subtle object The sravakas are not instructed to recognize 
all phenomena: they have neither the capacity (samarthya), nor the desire (prarthana), 


nor the competence (adhikara ?) Although someone preaches the store-consciousness to 
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them ... although they are not taught the store-consciousness, they analyze 
(pratyaveksanda) matter and other coaarse objects (riipdadisthila), the nature of suffering 
and its origin (duhkasamudayddisvabhadva), impermanence and other aspects 
(anityadyakara); by doing this, they cut off all the afflictions (A/esa). With this aim and 
in the presence of the Bhagavat, they practice (acaranti) the religious life (brahmacarya). 
Coarse objects, because material dharmas (rijpadharma) have a nature and 
characteristics that are coarse; because feeling (vedand) and the other dharmas are easily 
distinguished (paricchinna) in their object (alambana) and in their aspect (Gkara) and are 
of coarse aspect. The store-consciousness is quite different (tadparita) and is rightly 


called profound and subtle. 


It is true that the Buddha said: 'I deny that it is possible to put an end to suffering if there 
were even a single dharma not understood or not known completely’ (nadham 
p. 4, § 16). But the Buddha means that if the afflictions are not cut one does not put an 
end to suffering. In different words (visistasabda), the Buddha deals with the same 
general subject: the afflictions are not cut each one separately. Or else the Buddha has in 
mind the general characteristics (samdanyalaksana), impermanence and other aspects 
(anityatadyakara). Therefore he does not mean to speak here about the store- 


consciousness; there is no fault in that. 


But the bodhisattvas are trained to understand all things: they have a capacity belonging 
to their family (gotraprabhava). Endowed with this capacity, with the wish and the 
ability, they are instructed to cognize everything. Otherwise they would be unable to 
bring about the welfare of others (parartha). Why? Not being omniscient, they would not 
adequately understand the aspirations (asaya) of others, their acquired inclinations 
(anusaya, dhdatu), the degree of their moral faculties (indrivavaravara), their possibilities 
and their weaknesses, the different occasions: therefore they would not be able to bring 
about the welfare of others. But all these things are sought by the bodhisattvas; this is 


why they are taught the store-consciousness. 


Without this knowledge ...: without the knowledge of the store-consciousness, they would 
be unable to cut through mental constructions regarding the object (arthaparikalpa). If 
these are not cut through, nonconceptual knowledge (nirvikalpakajnana) would not be 


produced since there would still be imaginary objects (parikalpitartha). For this reason it 
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able to grasp (saksatkr-) the general characteristics (samdnyalaksana) of objects; but the 
imaginary objects of conceptual knowledge (savikalpajnana), the  self-natures 
(svalaksana), concepts (vikalpa), are mutually different (anyonyavyavrtta) and infinite in 
number (ananta); it is absolutely impossible to know them all. But if they know that it is 
only by the power of transformation (parindmabala) of the predispositions of speech 
(read: ming yen si k'l, abhilapavasana) characterizing the store-consciousness that 
objects (artha), beings (sattva) and individuals (Gtman) manifest (avabhdasante), then 
they understand that there is neither the object that is known (grahya) nor the subject that 
knows (grdhaka), and thus they acquire nonconceptual wisdom (nirvikalpakajnana). 
Then, by subsequent wisdom (prsthalabdhajnana), they penetrate (pratividh-) the nature 
of things (dharmata) as studied (yathabhyastam). Since the true nature (tathata), which 
consists (prabhavita) of the general characteristic (samanyalakshana) of all dharmas, is 
of one taste (ekarasa), they know all dharmas. In one instant they acquire universal 
knowledge (sarvavisayajndna), because the objects of this knowledge are not infinite 


(ananta). 


Nevertheless, in order for the bodhisattvas to succeed in that, they must spend three 
incalculable periods (kalpdsamkhyeya, cf. chap. V, § 6): they must accumulate (sambhr-) 


vast accumulations (sambhara) in order to acquire a vast perfection. 


This universal knowledge (sarvakarajndna), knowledge with marvellous fruits, is such as 
we have said. The gathering of this marvelous wisdom assumes the clear seeing of the 
nonexistence of dharmas (dharmanairatmya). Hence this stanza: 'If one does not cut 
through the concept of object (grahyadharmavikalpa) for all objects, one does not 
acquire omniscience. Therefore it is proper to proclaim the nonexistence of dharmas.' - 
For those who do not understand this doctrine properly, this verse is added: 'Hence 
continuity (samtana) is powerful. They will know that, like fire that devours everything, 


omniscience makes everything and cognizes everything.'. 


Thus, according to whether one cognizes or does not cognize the store-consciousness, it 
is easy or difficult to attain omniscience. In regard to this subject, it is asked whether the 
knowledge relating to the nonexistence of dharmas (dharmanairdtmya) constitutes 
omniscience. Although it is omniscience (sarvajndna), it is not universal knowledge 


(sarvakarajndana).” (U) 
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11. In the Vehicle of the Sravakas also, the store-consciousness is mentioned by 

synonyms (parydaya). 
i) Thus, in the Ekottaragama (cf. Anguttara, II, p. 131), in the sutra of the four 
superiorities (anusamsa) of the Tathagata's birth, it is said: “Creatures 
(praja) love the ultimate basis (Glayarata), cherish the ultimate basis 
(alayarama), are fond of the ultimate basis (@layasammudita), are pleased 
with the ultimate basis (Glayabhirata). In order to destroy the ultimate basis, 
when someone preaches the Dharma to them, they wish to hear it (Susrisanti) 
and lend an ear to it (Srotram avadadhati); they seek perfect knowledge 
(Gjndcittam upasthadpayanti) and are in possession of the path of truth 
(dharmanudharmapratipanna). When the Tathagata appeared in the world 
(pradurbhava), this marvelous (a@Scarya) extraordinary (adbhuta) Dharma 
appeared in the world.” It is by this synonym that the store-consciousness is 


mentioned in the Vehicle of the Sravakas as well. 


ii) In the 4gama of the Mahasamghikas also, it is called the root- 
consciousness (milavijnana): it is mentioned by this synonym also. Thus, the 


tree (vrksa) depends upon its root (mila). 


iii) In the Agama of the Mahisasaka also, it is called 'aggregate which lasts 
through all samsara' (dsamsarikaskandha): it is mentioned by this synonym 
as well. In certain places (Avacit) and at certain times (kaddcit), matter (ripa) 
and mind (citta) are interrupted (samucchinna); but in the store- 


consciousness their seeds (bia) are never interrupted. [134a26] 


11. Comm. Bh 327a4-18, bh 152a3-152b2, U 386a2-386b3, u 245a1-245b6. 


i) The text of the Ekottara is in Anguttara, II, p. 131: Alayaraémd bhikkhave paja 
alayarata Glaaalyasammudita, sa tathagatena andlaye dhamme desiyamane sussuyati 
sotam odahati anndcittam upatthapeti, tathadgatassa  bhikkhave — arahato 


sammasambuddhassa patubhava ayam... acchariyo abbhuto dhammo patubhavati. 
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“Creatures love the ultimate basis: This first member of the phrase (pada) designates 
attachment (abhinivesa) to the store-consciousness in a general way. They cherish the 
ultimate basis: they cherish the store-consciousness of the present: they are fond of the 
ultimate basis: they are fond of the store-consciousness of the past; they are pleased with 
the ultimate basis: they will be pleased with the store-consciousness of the future. 
Because, in their nature, creatures are deeply attached to the ultimate basis. because they 
cherish it, are fond of it and are pleased with it, generally it is said that they Jove the 


ultimate basis. 


In order to destroy the ultimate basis ..., when they are taught the doctrine: the holy 
doctrine (Gryadesanda), they want to listen ... and lend an ear: this refers to wisdom 
coming from hearing (srutamaya jndna). They seek perfect wisdom: they want to reflect 
on the doctrine which they have heard; this refers to wisdom coming from reflection 
(cintamaya jnana). They are in possession of the path of truth 
(dharmanudharmapratipanna); Dharma means that which should be _ realized 
(saksatkartavya); anudharma means the path (marga), because it is favorable 
(anulomika) to Dharma. Or else, Dharma means the supramundane path 
(lokottaramarga) and anudharma means the mundane path (laukikamarga). They possess 
it (pratipanna): they establish it (avasthadpayanti) in their mental continuum 
(cittasamtana), they implant it and develop it to the point of manifesting the masteries 


(vasita); this refers to the wisdom coming from meditation (bhavandmaya jndna).” (U) 


“i7) Among the Mahasamghikas, it is called root-consciousness. Jn the same way that the 
tree depends on its root: the store-consciousness is the root cause (milahetu) of all the 
consciousnesses. In the same way, the tree's root is the cause of the leaves, etc., and 


without the root, the leaves would not exist.” (Bh) 


iii) "In the Agama of the Mahisasakas ... : this school accepts three kinds of aggregates 
(skandha): (1) momentary aggregates (ksanikaskandha), i.e., the dharmas that arise and 
cease from moment to moment; (2) aggregates that last for a lifetime (janmiskandha), 
i.e., the dharmas that last up until death; (3) the aggregate that lasts for all of samsara 
(dsamsarikaskandha), i.e., the dharma that lasts until the attainment of the diamond-like 
concentration (vajropamasamadhi, cf. Kosa, VI, p. 228). Other than the store- 


consciousness, nothing else could be this aggregate. Therefore it is synonymous with 
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store-consciousness; actually, the other aggregates of which we are going to speak do not 


last for all of samsara. 


Why? Because in certain places and at certain times ...: in certain places, i.e., in a certain 
world; at certain times, i.e., at certain moments. In the formless world (ariipyvadhatu), all 
matter (rijpa) is interrupted (samucchinna); among the gods without identification 
(asamjnideva) and in the two meditative attainments (samdpatti), every mind is 
interrupted. By contrast, the seeds (bija) of matter and of mind contained in the store- 
consciousness can never be interrupted as long as the path that counteracts them 


(pratipaksamarga) does not arise.” (U) 


iv) For bhavanga see the commentaries in the following §. U: hphags pa gnas brtan pa 
rnams (arya sthavira) kyi lun las ni srid pahi yan lag (bhavanga) gi sgara gsuns te / srid 
pahi rgyu yin pahi phyir ro// rnam par phye ste smra ba (vibhajyavadin) hi lun las kyan 
de skad du hbyun no // Ita ba (darsana) la sogs pa drug ni mig la sogs pahi rnam par 
Shes pa (caksurddivijnana) nas yid (mana) la sogs pahi bar du ci rigs su (yathayogam) 
sbyar ro// gan €ig su dag kun g€i rnam par Ses pa (Glayavijnana); la €e sdan (dvesa) ba 
ni rnam par ses pahi cha bdun dan Idan pahi phren ba (vijnanasaptabhagiyamala) Ita 
bar byedpa nas / dnos po yons su gcod pahi bar ro €es smra ba dehi la ni rigs pa thigs pa 
(nyayabindu) hi nan du Ita bar byaho. 


U: “In the school (nikdya) of the Arya Sthaviras, this consciousness is also given the 
name of 'bhavanga' (factor of existence): indeed, the store-consciousness is the cause 
(hetu) of existence (bhava). According to what they say, the six consciousnesses do not 
cease nor do they arise. It is on account of either the bhavanga or the retrospective mind 
(fan yuan = paryalambana) that they cease. [My (Lamotte) understanding of this is: when 
the six consciousnesses cease, it is on account of the bhavanga where they subside, or on 
account of the retrospective mind which makes them subside there.] It is on account of 
the mental retribution-consciousness (vipdkamanovijnanadhdatu) that they arise. - They 
say this because the projector (dksepaka) is the mental consciousness alone 
(manovijnana). The first five consciousnesses, having nothing to cognize in the Dharma, 
are merely projected (aksipta). It is the same for the manas element (manodhatu) which is 
merely the registering of the object (sampraticchana). Seeing (darsana) - which precedes 
registering - is a simple apprehension (tchao-tchou). Examining (samtirana) ensures a 


definite knowledge (viniscaya). Defining (avasthapana) is the creation of verbal concepts 
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(vagvikalpa). The six (??) consciousnesses are capable only of producing conduct 
(deportment) (iryapatha) as their result; they are incapable of accomplishing wholesome 
or unwholesome actions (karmapatha); they are incapable of entering into or coming out 
(vyuttha-) of concentration (samadhi). Function (kriya ?) [Monier-Williams Dictionary 
gives performance, activity] alone is capable of causing production. By virtue of the 
projector, one is awakened from sleep; by virtue of function, one reviews what one has 


dreamed, etc. The Vibhajyavadin school also calls this consciousness 'bhavanga’.” 


Here U gives an incomplete list of the nine cittas of the Sthavira school. The list cites, 
among others, bhavdnga, -, darsana, sampraticchana, samtirana, avasthapana, kriya, 


parydlambana and bhavanga. See below, Notes. 


12. Thus, this support of the knowable called store-consciousness (§ 1-3), 
appropriating consciousness (§ 4-5), mind (§ 6-9), ultimate basis § 11, no. 1), root 
consciousness (§ 11, no. 2), element that lasts throughout all of samsara (§ 11, no. 
3), factor of existence (§ 11, no. 4), is the store-consciousness. The great path 
(mahamarga) that is the store-consciousness is praised by all these names. 


[134b1] 


12. Comm. Bh 327a23-24, bh 152b2, U 386b7-18, u 245b246a2. 


See § 11, no. 4. 


13. i) Some think that, [in the words of the Bhagavat cited in § 6], the words 'citta' 
(mind), 'manas' and 'vijnana' (consciousness) are one and the same thing 
(ekartha), but that the syllables (vyafjana) are different (bhinna). This opinion 
does not hold (ayukta): we have noted (upalabhyate) that manas and vijhana are 


two different things; thus citta also is a separate thing. 


ii) Regarding the words of the Bhagavat cited [in § 11],: "Creatures love the 
ultimate basis,” etc., some say: "The ultimate basis (dlaya) is the five 
elements of grasping (updddnaskandha)"; others say: " The ultimate basis is 


the pleasant feeling joined with lust (sukhvedand ragasamprayukta)"; others 


al 


again say: "The ultimate basis is wrong view of self (satkayadrsti). '' They are 
mistaken (miidha) about the store-consciousness in their texts (@gama) and 
their conceptions (pratipatti); that is why they interpret it in that way. 
According to the interpretations (vyavasthapana) current in the Vehicle of 
the Sravakas, these interpretations of the name of the dlaya do not hold. 
Enlightened people (amiidha), however, believe (parigrihnanti) that the 


ultimate basis is the store-consciousness. Why is this preferable? 


(J) The five elements of grasping are impediments (pratikiila) for those born 
into very painful (praduhkita) destinies (gati). It would be absurd that these 
beings would take these extremely disagreeable (anista) elements as ultimate 


basis (ali-); on the contrary, they want to be liberated from them. 


(2) Pleasant feeling joined with desire does not exist in and beyond the fourth 
dhyana. It would be absurd that beings who experience it (¢adupeta) would 


take it to be ultimate basis, because it annoys them. 


(3) Wrong view of self also is an impediment for Buddhists (chos hdi pa) who 
believe in the non-existence of self (nairatmyadhimukta). That is why it would 


be absurd for them to take it as ultimate basis. 
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1. Considering the store-consciousness as their own substance (Glayavijnanam 
antaratmabhavena abhyupagamya), beings born into very painful destinies 
want to eliminate (vindsa) the painful elements. Nevertheless, bound (baddha) 
to the store-consciousness by attachment to the self (@tmasneha), they do not 


by any means wish the destruction of the latter. 


2. Beings born in the fourth dy4na or beyond are opposed (pratikila) to 
pleasant feeling joined with desire. Nevertheless, they remain bound 
(anubaddha) to the store-consciousness by attachment to their own substance 


(atmabhavasneha). 


3. Similarly, Buddhists who believe in the nonexistence of self are opposed to 
wrong view of self. Nevertheless, they remain bound (anubaddha) to the 


store-consciousness by attachment to their own substance. Thus the 
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receptacle is the store-consciousness; this is indeed the correct interpretation. 
[134b21] 


13. Comm. Bh 327b19-28, bh 152b3-153a4, U 386c11-387b15, u 246a2-248al. 


The Tibetan version is shorter than that of H. - U brings out the principle on which this 
whole discussion rests: no one takes as ultimate basis that which is unpleasant to them 
(anistarthe na kascid Gliyate). But the store-consciousness is always dear to beings since 
they confuse it with their atman. The instinct of self-preservation is supported by it. 


Therefore it is really the ‘ultimate basis'. 


A variation that we note in the edition, § 13, no. 2, is worthy of discussion. H: “This is 
how they interpret the word ultimate basis but, according to the Vehicle of the Sravakas, 
this interpretation is not logically correct.” U comments: “Even according to their own 
school (tseu tsong), it is not correct. It is like the tattvas, etc., established by the 
Vaisesikas (cheng louen), etc.: according to the Vaisesika system itself, they include 
faults.” The way I (Lamotte) understand it is as follows: Just as the Vaisesikas contradict 
their own system by setting up some tattvas, so the Sravakas contradict themselves by 
interpreting the word "alaya' in that way. - T: “Although these interpretations are not 
correct according to the interpretations current in the Vehicle of the Sravakas, 
nevertheless enlightened people believe that the ultimate basis is the store- 
consciousness”; u comments: ran gis lo rgyus kyi lugs kyi na thams cad kyi thams cad du 


run bar bstan to. 


14. Here ends the study of the synonyms (parydya) of 'store-consciousness'. We 
will now take up the study of its natures (/aksana). In brief (samdsatah), its 
natures are three in number, i.e., self-nature (svalaksana), nature of being cause 


(hetuvalaksana) and nature of being fruit (phalavalaksana). 


i) First, the self-nature of the store-consciousness: by virtue of the 
predispositions (vasand@) of all the afflictive dharmas (samklesika) that 


perfume it, the store-consciousness is the generating cause (janakahetu) of 
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these dharmas since it has the ability to contain the seeds 


(bijaparigrahanopetatvat). 


ii) Next, its nature of being cause: this store-consciousness furnished with all 
its seeds (sarvabijaka) is always present as the cause of these afflictive 


dharmas. 


iii) Finally, its nature of being fruit: the store-consciousness arises by virtue 
of the eternal predispositions (anddikalika vasanda) of these same afflictive 
dharmas. [134c1] 


14. Comm. Bh 327c10-29, bh 153a4-153b2, U 387b25-387c17, u 248a1-248bS. 


The original Sanskrit may be restored as follows: idam tavdd Glayavijnanasya 
paryayavyavasthadpanam / atas tasya laksana vyavasthapanam katham drastavyam / tat 
trividham samasatah svalaksanavayavasthapanam hetutvavyavasthapanam phalatvavya- 
vasthapanam ca / atrdlayavijnanasya svalaksanam yat sarvasamklesika-dharmavasanam 
nisritya bijaparigrahanopetatvat tajjanakahetulaksanam / atra hetutvalakshanam yad 
evam tasya sarvabijakasydlayavijnasya tesam eva sadmklesikadharmanam hetutvena 
sarvakale pratyupasthanam / atra phalatvavyavasthapanam yad dlayavijnadnam tesam 


eva samklesika-dharmanam anddikalikam vasanam nisritya pravatate // 


“The self-nature of this consciousness is not understood from its names alone: this is why 
it is necessary to explain its self-nature (svalaksana) and its inherent natures (read ying 
siang = sambandhilaksana) ... The self-nature is separated from the inherent natures since 


the inherent natures of cause and fruit are different from the self-nature. 


i) By virtue of the predispositions of all the afflictive dharmas: The afflictive dharmas are 
lust, hatred, etc. (rdgadvesadi). Arising and ceasing (sahotpddanirodha) with these 
dharmas that perfume it, the store-consciousness becomes seed (bija). Hence, in relation 
to the dharmas which are to be born, its power of being generating cause. Since it has the 
power of containing the seeds: Arising and ceasing with the dharmas of beings (jatimat), 
it undergoes perfuming by them. As a result of this perfuming, it contains the seeds of the 
dharmas. Joined with these seeds, it can give birth to the dharmas. The 'pradhana’, etc., 


does not have this power to contain the seeds; neither do the immediately-preceding 
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conditions (samanantara-pratyaya). These are auxiliary (upakara) but not principal 
causes (pradhdnahetu), since they do not have the power to contain the seeds. The 
principal cause is the seeds. The store-consciousness contains them; therefore relative to 


the dharmas, it plays the role of generating cause; it is only an auxiliary ... 


ii) The nature of being cause is activity par excellence (adhimatrakriya). Having the 
power of perfuming (vasandasakti), the store-consciousness has the nature of cause. Being 


present, it can give rise to the afflictive dharmas. 


iii) The nature of being fruit: The store-consciousness is generated by the perfumings of 
the active afflictive dharmas, lust, etc., which come from (sdmgrhita) the active 


consciousnesses (pravrttivijndna). That is its nature of fruit.” (U) 


15. What is propensity (vasana)? What is the entity designated (abhidheya) by 
this word (abhidhana)? - That which, by simultaneous birth and destruction 
(sahotpadanirodha) of the dharma, is the generating cause (janakanimitta) of this 


particular dharma, is what is called propensity. 


Thus, sesame seeds (tila) perfumed by a flower (puspabhavita): sesame seeds and 
flower arise and perish at the same time, but the sesame seeds arise as the cause 
reproducing the scent (gandha) of the flower. In this way also among desirous 
people (rdgadicarita), the propensity of desire (rdgadivdsan4@) arises and perishes 
at the same time as the desire, but their state of mind arises as the cause 
engendering this desire. Finally, among the sages (bahusruta), the propensity to 
knowledge (bahusruta-vasan@) also is born and perishes at the same time as the 
act of reflecting on what has been heard (Shrutamanasikara), but their state of 
mind arises as the cause engendering discourse (abhilapanimitta). Filled 
(parigrhita) with this propensity, they are called 'dharmagrahin'. The same 


reasoning applies to the store-consciousness. [134c10] 


15. Comm. Bh 328a1 1-14, bh 153b2-4, U 387c26-388a10, u 248b5-249a5. 


“That which, by simultaneous birth and destruction of the dharma, is the generating 


cause of this particular dharma: that which is perfumed (vdsya, bhdvya) arises and 


oe) 


perishes at the same time as that which perfumes (vdsaka, bhdvaka). In accordance with 
the perfuming, in harmony with that which perfumes, that which is perfumed has a 
perfume capable of giving rise to a fruit of special type which, in turn, will be capable of 
perfuming. Birth and destruction are simultaneous: this rules out births and destructions 
which would take place at different moments and excludes eternal entities .... Thus, 
sesame seeds perfumed by a flower: The author illustrates his explanation by examples 
generally accepted (prasiddhadrstanta) by his adversaries. Actually, sesame seeds and 
the flower are, both of them, modifications of the mind (cittaparinadma). The sesame 
seeds arise and cease at the same time as the flower which perfumes them. Thereby they 
are a cause capable of reproducing the scent belonging to the flower immediately 


afterwards. It is the same here for successive moments of the sesame seeds.” (U) 


16. Do the seeds (bija) of afflictive dharmas (sdmklesika) contained in the store- 
consciousness constitute a category substantially different (pratibhinna) or non- 
different (abhinna) from this consciousness? — Substantially, these seeds are 
neither different nor non-different from the store-consciousness. However, the 
store-consciousness arises in such a way that it has the power (prabhavavisista) of 
giving rise to the afflictive dharmas; it is said to be provided with all the seeds 
(sarvabijaka). [134c14] 


16. Comm. Bh 328a19-328b7, bh 153b4-154a4, U 388a14-16, u 249a5-249b6. 


The seeds cannot be either different from the store-consciousness or identical with it: 
these two hypotheses present diffulties; bh comments: de dan tha dad na ni yan lag 
thams cad kyis kyan tha dad pa thob par hgyur €in kun g€i rnam par ses pa skad cig mas 
kyan gnod par hgyur te/ de dan tha dad pahi phyir de la dga ba dan mi dge ba dag gi bag 
chags yod pa sa bon nid yin par hgyur na de ni lun du ma bstan par hdod do// tha mi dad 
na yan ji ltar na man po yin des na de Ita na yan ma yin te/ ghi ga Itar yan skyon yod do. 
- This passage is obscure; Bh differs slightly: “If they were different from the store- 
consciousness, the seeds would differ part by part (fen fen): instantaneous destruction 
(ksanikanirodha) of the store-consciousness would not take place since they are different. 


By the power of the wholesome or unwholesome propensities (vasand), the seeds would 
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be wholesome or unwholesome. But it is accepted that they are indeterminate (avydhrta). 
If they were not different, how could there be a number of them (sambahula)? Thus these 


two hypotheses present difficulties.” 


“The store-consciousness arises in such a way ...: it is endowed with special 
potentialities (saktivisesa) capable of giving rise to afflictive dharmas. Furnished with 
these potentialities, it is called 'consciousness endowed with all the seeds’. There are 
examples (drstanta) for this. The wheat seed (yavabija), because it has the power to give 
rise to the shoot (avkura), has the nature of seed. After having undergone the action of 
time or fire, the wheat loses is germinative power: its nature of being wheat subsists just 
as at the beginning, but since its strength is exhausted, it no longer has the nature of seed. 
It is the same for the store-consciousness. It has powers giving rise to afflictive dharmas; 


endowed with these powers, it is called 'consciousness endowed with all the seeds’. (Bh) 


17. The store-consciousness and the defiled dharmas (sdmklesika) are 
simultaneously mutual causes (anyonyahetuka). How? - It is like the case of a 
lamp (dipa): the arising of the flame (jvalotpdda) and the combustion of the wick 
(vartidahana) are mutual and simultaneous. Or like two bundles of reeds 
(nadakalapa) which, simultaneously leaning on each other, do not fall down. In 
the same way, here too it is a matter of mutual causes: the store-consciousness is 
the cause (hetu) of the defiled dharmas; in the same way, the defiled dharmas 
are the cause of the store-consciousness. That is the true definition 
(vyavasthapana) of the causal condition (hetupratyaya) because another causal 


condition does not exist (nopalabhyate). [134c20]| 


17. Comm. 328b14-23, bh 154a4-8, U 388a22-388b8, u 249b6-250a8. 


“Let us take a lamp, for example: at a given moment, the lamp's wick gives rise to the 
flame and the lamp's flame consumes the wick; they are mutually cause and result. 
Similarly, the store-consciousness and the active consciousnesses [pravrttivijnana which 
are identified with defiled dharmas] are simultaneously and mutually cause and fruit. 
Thus, two bundles of reeds leaning against each other remain upright and do not fall 


down. At the time when the first one supports the second one so that it remains upright 
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and does not fall, at the same time the second one supports the first one so that it remains 


upright and does not fall over. 


This is the true definition of the causal condition: as we have said above (§ 14), the cause 


that contains the seeds is the causal condition to the exclusion of any other. 


For another causal condition does not exist: for the other dharmas cannot contain the 
seeds (bija). [The Vaibhasikas, Kosa, II, p. 244 seq.] who claim that five causes are 
causal condition (hetupratyaya), equally (parvdyena) name the store-consciousness. - 
Actually, in regard to the three causes, co-arisen cause (sabhagahetu), omnipresent cause 
(sarvatragahetu) and completely-ripening cause (vipadkahetu), their nature of cause 
(hetutva) is not justified (ayukta) if they do not carry the seeds (vadsanda). But the seeds 
exist nowhere else than in the store-consciousness. - As for the associated causes 
(samprayuktahetu), i.e., the interdependent mind-and-mental events (cittacaitta), like 
wandering merchants, they exert themselves on objects (visaya) and possess a 
potentiality of their own (svasakti); but, without the seeds that depend upon the store- 
consciousness [according to bh: kun g€i rnam par ses pa la brten pahi sa bon med par}, 
this potentiality is not explained. - By simultaneously-arising cause (sahabithetu) is 
understood the store-consciousness and the active consciousnesses. Apart from the store- 
consciousness, the mutual cause that contains the internal (a@dhyatmika) and external 


(bahya) seeds, no other causal condition exists " (U) 


18. How can the non-different (abhinna) and non-variable (acitra) propensities 
(vasan@) be the cause of different and variable dharmas? Like cloth (vastra) 
coated (parinata) by different ingredients: when it is coated, it does not show any 
variation, but when it is dipped into the dye-bath (rangabhajana), then many 
(aneka) different (bhinna) rainbow-hued (ndnavidha) colors (rangaprabheda) 
appear. Similarly, for the store-consciousness perfumed (bhdavita) by diverse 
propensities (nd@navdsana): at the moment of impregnation it is not varied; but 
when it is dipped into the dye-bath, which is the arising of the fruit 
(phalabhinirvrtti), a crowd of various dharmas (apramananadnaddharma) 


manifests. [134c27] 
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18. Comm. Bh 328c3-10, bh 154a8-154b3, U 388b16-20, u 250a8-250b2. 


It is to be assumed that, in order to dye a cloth, the raw material is coated with various 
ingredients (tshig guhi rtsi: nut juice), then the whole thing is dipped into a developing 
bath. Only after coming out of the bath are the colors seen on the cloth. In our 


civilization, the example of photography would be even more appropriate. 


“The store-consciousness is like a dyed cloth. The arising of the fruit being its dye-bath, 
the author speaks of the dye-bath of the arising of the fruit. It penetrates it when it is 
seized (parigrhita) by the conditions (pratyaya). At the time of impregnation, it shows no 
difference or variety, but when it has reached the stage of retribution (vipakavasthda), it 


appears as the very cause (hetusvabhdava) of multiple dharmas.” (Bh) 


19. Here in the Greater Vehicle, there is dependent origination 
(pratityasamutpdda) which is subtle (siksma) and very profound (atigambhira). 
In brief (samdasatah), this pratityasamutpada is twofold: the pratityasamutpada 
that apportions the self-natures (svabhavavibhagin), and the pratityasamutpada 


that apportions pleasantness and unpleasantness (istanistavibhagin). 


i) The production of dharmas by virtue of the store-consciousness is the 
pratityasamutpada that which apportions the self-natures, since it is the 
same condition (pratyayasvabhava) of the distribution (vibhdga) the various 


self-natures (ndndsvabhava). 


ii) The twelve-membered pratityasvabhava (dvadasangapratityasvabhava) is 
that which apportions pleasantness and unpleasantness, since it is the same 
condition that differentiates pleasant and unpleasant existences (atmabhava) 


in the wholesome and unwholesome destinies (sugatidurgati). [135a5] 


19. Comm. Bh 328c18-26, bh 154b3-8, U 388b27-388c8, u 250b3-8. 


“In the Greater Vehicle there is a dependent origination that is subtle: because it is 
difficult to cognize (durvigahya) by worldly (loka) people and very profound: because it 
is difficult to probe (durvigaha) by Sravakas, etc. 
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Dependent origination signifies production as a result of a cause of that which has cause 
(rgyu las rgyu dan Idan pa hbhun: hetoh sahetukotpddah, cf. Kosa, III, p. 78. When we 


want to indicate the reason, we use the gerundive suffix (k-tva). 


That apportions the self-natures: as it has the power (samarthya) of apportioning them, 
or, as its activity (prayojana) is to apportion them, it is said that they apportion. The 
store-consciousness apportions the self-natures, for it apportions the defiled nature 


(samklesikadharmasvabhava) of everything that arises (jatimat) by differentiating it. 


That apportions the pleasant and the unpleasant: the twelve members [of the causal 
chain] beginning with ignorance (avidya), by apportioning the different kinds of 
existences (atmabhavavisesa), pleasant and unpleassant (ramydramya), into wholesome 
and unwholesome destinies, operates as principal condition (pradhdnapratyaya) in 
rebirth (abhinirvrtti). Indeed, at the moment when the mental factors (samskara), etc., 
arise from the store-consciousness, merit (punya), demerit (apunya) and non-agitation 


(aninjya), etc. are differentiated (visista) by the power of ignorance, etc.” (U) 


20. Here, those who are mistaken (miidha) about the first dependent origination, 
i.e., store-consciousness, think that the origin of things (anvayatva) is to be 
sought in self-nature (svabhdava), or in previous actions (purvakyta), or ina 
transformation of the creator (isvaranirmana), or in the Self (atman); or else they 


think that there is neither cause (hetu) nor condition (pratyaya). 


Those who are mistaken about the second dependent origination imagine a self 


that is actor (kdraka) and enjoyer (bhoktr). 


Let us suppose there is a group of people who are blind from birth 
(jatyandhapurusa), who have never seen an elephant (Hastin) and who one day 
are presented with an elephant. The first blind person touches (sprsati) the trunk 
(tunda) of the elephant, the second its tusks (danta), the third its ears (karna), the 
fourth its feet (pada), the fifth its tail (angiila), the sixth its side (prsthavamsSa). 
Someone asks them what is the elephant like, and the first answers that it is like 
a plow (haladanda), the second, like a wooden leg (musala), the third, like a 
winnowing basket (sairpaka), the fourth, like a pillar (nisddasilda), the fifth, like a 


broom (sammarjani) and the sixth, like a rock (upala). In the same way here, 
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those who are ignorant about these two dependent originations, blinded by 
ignorance, are ignorant about the store-consciousness which here is comparable 
to the elephant, are ignorant about its self-nature (svabhava), its nature as cause 
and its nature as result. They think that the cause of things is the self-nature, or 
previous actions, or a creator, or a Self, or else that there is production without 


any cause. Finally, others believe in a Self which is active and enjoyer. [135a19] 


20. Comm. Bh 329a14-24, bh 154b8-155a5, U 388c23-25, u 250b3-25 lal. 


“Being mistaken about the two dependent originations, they are like people who are blind 
from birth. They think that previous actions are the origin of things: because they reject 


human activity (purusakara), they conceive this false belief (mithyagraha).” (U) 


21. In short (samasatah), the self-nature of the store-consciousness is that of 
being a retribution-consciousness furnished with all the seeds (sarvabijaka 
vipakavijiAana). All the existences (kaya = dtmabhdva) of the three-fold world 
(traidhatuka) and all the destinies (gati) are the result of this consciousness. 
[135a21] 


21. Comm. Bh329a28-329b2, bh 155a5-7, U 388c28-389a7, u 251al-6. 


“In short, etc.: from birth to birth, because of the propensities of good or bad actions 
(karmavasana) and because of erroneous adherence (abhinivesa) to dualistic concepts 
(vikalpa) about an object and a subject of consciousness (grahya - grahaka), the original 
substance of the being (sattvamiladravya), the result of seed, has retribution (vipaka) as 
nature (svabhdva) and the store-consciousness and the seeds (bija) of afflictive 


(samklesika) dharmas as its self-nature (svalaksana).” (U) 


u continues: des khams gsum pahi lus thams cad dan / hgro ba thams cad bsdus so €es 
bya ba la hdod pa dan gzugs dan / gzugs med pa na spyod pahi lus thams cad dan / sem 
can gyi rgyud hgro ba thams cad de / lha la sogs pa bsdus pa ni hbrel pa can gyi mtshan 
nid do // ji ltar gzugs dan hjug pahi rnam par ses pa yul kha cig dan / res hgahi dus su 


rgyun chad pa de Itar kun g€i rnam par ses pa ni ghen po ma byun gi bar du ma yin te / 
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khyab pahi phyir thams cad hdzin par byed paho: “All the existences of the three-fold 
world and all the destinies are the result of this consciousness: all the existences 
belonging to the realm of desire, the realm of form and the formless realm 
(kamaruparipyavacara), and all the destinies in the continuum of the being 
(sattvasamtana), divine rebirth, etc., are the result of this consciousness: are inherent in it 
(sambandhilaksana). Whereas matter (rijpa) and the active consciousnesses 
(pravrttivijnana) are interrupted (samucchinna) at certain places and at certain times, the 


store-consciousness is never interrupted as long as its obstruction (pratipaksa) has not 


arisen. Because it extends everywhere (vyapya), it is ‘all-inclusive’ (sarvagrahaka).” 


22. Here are some verses: 


i) The outer (bahya) seed and the inner (ddhydatmika) seed are 
undifferentiated (avyakta). Of these two seeds, the first is purely conventional 
(samvrta), the second is absolute (pdramarthika). It is accepted that there are 


seeds with six characteristics (sadkarabija). 


ii) They are momentary (ksanika), simultaneous (sahabhii), proceeding in a 
continuum (samtanapravrtta), determinate (viniyata), dependent on 
conditions (pratyayapeksa) and originator of a self-fruit (svaphaloparjita). 
[135a26] 


22. Comm. Bh 329b19-329c12, bh 155a7-155b8, U 389a19-389b14, u 251a6-252a3. 


The versions vary considerably. Bh: “The outer seed and the inner seed are 
undifferentiated as to two points: as to goodness and maliciousness, as to defilement and 
purification. The first is purely conventional, the second is absolute.” - U: “The outer 
seed and the inner seed are undifferentiated. These two seeds are merely concept 
(vijnaptimatra). The first is conventional, the second is absolute.” u commnets: phyi rol 
sa bon ni nas sogs paho // nan gi sa bon ni kun g€i rnam par Ses paho // mi gsal ba ni lun 
du ma bstan paho // ghis ni phyi dan nan giho // yan na hbras bu dan rgyu ste / de ghis 
kyi rgyu mtsahn kung €i rnam par Ses pa yan gnhis so // de las rgyu dan g€ihi dios pos 


kun nas ton mons pa dan rnam par byan bahi chos hbyun bahi phyir ro // gan dag ghis 
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dag ces hdon pa de dag gi Itar na rgyu dan hbras bu dag bsad do // kun rdzob ces bya ni 
phyi rol gyi nas la sogs pa ste/ kun g€i rnam par Ses pa gyur pa yin pahi phyir ro // dam 
pahi don ces bya ba la don dam pahi sa bon ni kun g€i rnam par ses pa ste / sa bon 
thams cad kyi rkyen yin pa dan / dehi bdag nid yan lag yin pahi phyir ro: “The outer seed 
is the wheat (yava), etc.; the inner seed is the store-consciousness. They are 
undifferentiated, indeterminate from the moral point of view (avyakrta). These two seeds: 
this is a matter of the outer seed and the inner seed or of the fruit (phala) and the cause 
(hetu). With this two-fold object (nimitta), the store-consciousness is two-fold as well 
because afflicted (samklesika) dharmas and pure (vaiyavadanika) dharmas arise from the 
store-consciousness, cause and primary subastance (miiladravya). Those who read giis 
dag [in place of giis ni] see this as an allusion to cause and fruit. The conventional seed 
is the external seed, wheat, etc., because it is just a development (parindma) of the store- 
consciousness. The absolute seed is the store-consciousness, because it is the condition 


(pratyaya) for all the seeds and the quintessence of the seed.” 


“All the seeds have six characteristics: 1) They are momentary: the two kinds of seeds 
perish as soon as they are born (janmdnantaram nirudhyante). Why? It is impossible that 
an eternal (nitya) dharma could be seed because its nature remains unchanged from what 
it was at the beginning. - 2) They are simultaneous with their fruit. A past (atita) dharma, 
a future (andgata) dharma or a dharma dissociated from its fruit (visamyukta) cannot be 
seed. Why? Because the fruit is born at the precise moment when the seed exists. - 3) 
They proceed in continuity: The store-consciousness lasts up until its obstruction 
(pratipaksa) arises; the seeds of outer dharmas last until the formation of the root (miila) 
or until maturity. - 4) They are determinate: they are individually determined 
(pratiniyata). Everything is not born from everything; each substance is born from the 
seed appropriate to it. Everything is not born at any time whatsoever; but a given 
substance arises from the seed belonging to it. — 5) They depend on conditions: these 
seeds require their own conditions in order to produce their fruit. Anything does not give 
rise to anything whatsoever but, at given times and given places, when the seeds 
encounter their proper conditions, at these places and times, their fruit takes birth. - 6) 
They are the authors of an appropriate fruit: a given seed produces only the fruit 


appropriate to it. Thus, the store-consciousness produces only the store-consciousness, 


63 


and wheat seed produces only the wheat fruit.” (Bh) — “This refutes the causality 
(bijatva) of the Pradhana, etc., which does not have the qualities of seed. (u)” 


23. i) Stable (dhruva), indeterminate (avyakrta), perfumable (bhavya) and in 
strict relationship with the perfumer (bhadvakasamsrta), the perfumed and none 


other shows the nature of propensity (vadsandlaksana). 


ii) [Theses refuting the nature of the perfumed are untenable] because i) there is 
no contact (sambandha) amongst the six active consciousnesses, and their 
respective three natures (dkdra) are in opposition (viruddha); ii) two moments 
(ksana) are never simultaneous (sahabhi); iii) there would be application 


(prasanga) to other categories (jati). [135b1] 


23. Comm Bh 329c13-330a18, bh 155b8-156b5, U 389b14-389c20, u 252a3-253a4. 


“The union of the perfumed and the perfuming is necessary so that the nature belonging 
to the seed (bija) and to the possesser of the seed (bijin) be established. Describing the 
perfumed, the author says that it is 1) stable: the Dharma, like the sesame seed (tila) 
which forms a continuous and stable series, can be perfumed. It is not the same for 
unstable things like sound (sabda), etc. - 2) In order to be perfumed, it is not enough to 
be stable; it must also be indeterminate. Thus substances of neutral odor can be 
perfumed, but not odoriferous substances like agallochum (agaru) or malodorous 
substances like garlic (/asuna), etc. - 3) Perfumable: any substance that is perfumable or 
that is capable of concentrating perfumes and the parts of which are are in mutual 
cohesion (anyonyasamsrta) is called 'perfumable'. Gold, stone, etc., are not perfumable 
because their parts are not in mutual cohesion. - 4) In order to be perfumed, it is 
necessary not only to be perfumable, but also to be in strict relationship with the 
perfumer: not to occupy a separate space. The relationship is the fact of never being 


separated. 


The store-consciousness alone, which has these four qualities merits the name 'perfumed’ 
and none other. These words deny that the active consciousnesses (pravrttijndna) are the 


‘perfumed': indeed, they are in opposition to the four points enumerated above. On the 
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contary, the store-consciousness is stable in its nature; until the arising of its obstacle 
(pratipaksa), it forms a continous series that is never interrupted. It is essentially 
indeterminate, being neither wholesome (kusala) nor unwholesome (akusala). Not being 
an eternal entity, it is naturally perfumable or capable of concentrating perfumes. Finally, 
it is in strict relationship with the perfumer, since it arises and ceases at the same time as 
the latter. It shows the characteristics of propensity: because of these qualities, the 


perfumed is the /aksana, whereas the propensity is the /aksya.” (U) 


38 ok 3k 


The opposing theses concerning the nature of the perfumed are untenable: 


“Ist thesis: The active consciousnesses mutually perfume one another. - No, because 
there is no contact between these active consciousnesses: these consciousnesses have a 


mobile activity (calapravrtti). 


Their respective three natures are in opposition: each of them functions with a special 
support (asraya), a special object (alambana) and a special act of attention (manasikara). 


Or again, each of them appears in particular aspects (akara). 


2nd thesis: The Darstantikas claim that the earlier moment (purvaksana) perfumes the 
later moment (uttaraksana). - To refute this thesis, the author says that two moments are 
never simultaneous: there are no two moments that exist at the same time. It is the 
simultaneous arising and cessation (sahotpddanirodha) that constitutes propensity. [U 
adds: It is clear that these two moments which are not simultaneous are not in contact 


(sambaddha). Not being in contact, they do not have the nature of perfumed-perfumer]. 


3rd thesis: But, it is said, these consciousnesses belong to the same type (samajatiya). 
Even though they are not in contact, they share the same type, the type consciousness 
(vijnanajati). Therefore they can perfume one another. - No, because it would be 
applicable to other categories: it would be the same for other types. The organs (indriya), 
eye, etc., being of the same type of ruipaprasdda (subtle material element), should also be 
mutually perfumed, in the sense that the two organs, eye and ear, together having a subtle 
characteristic (prasaddadharma), should be mutually perfumed. Now you cannot accept 
that because, despite the subtle element common to them, these organs have distinct 


series and consequently cannot perfume one another. It is the same for the 
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consciousnesses: despite the characteristic of consciousness common to them, how could 


they perfume one another?” (Bh) 


“These are the various theses arguing aginst perfuming. They claim that the six 
consciousnesses are mutually perfumed, or that the previous moment perfumes the 
subsequent moment, or that there is perfuming of the 'consciousness' type or of the 
'moment' type. All of these theses are erroneous. Thus it is correct to say that only the 
store-consciousness, to the exclusion of the other consciousnesses, is susceptible of being 
perfumed.” (U) 


24. The outer seed and the inner seed are, at the same time, generator (janaka) 
and projector (aksepaka, avahaka) because they project the offspring (anupta) 
and the corpse respectively. It is like an arrow (isu) which does not fall in mid- 
flight. [Variant]: because they cease (vinas-) spontaneously (svarasena) in 


succession. [135b3] 


24. Comm. Bh 330a18-27, bh 156b5-157a1, U 389c20-390a8, u 253a4-253b4. 


“The two seeds in question, i.e., the outer seed and the inner seed, are both generating 
cause (janakahetu) and projecting cause (dksepakahetu). First, the outer seed is 
generating cause until the ripening of the fruit; the inner seed is generating cause until the 
end of life (@yuhparyanta). The outer seed projects the shoots (anupta) after the tree has 
rotted away. When the tree is dead, it shoots up off-shoots without them having to be 
planted (vap-). The inner seed projects the corpse after death. It is thanks to the 
projecting cause that the shoots and the corpse last long enough. If the two seeds were 
generating cause only, as soon as the cause disappears, the fruit would perish and would 
not last for even an instant. If the moments (ksana) followed one another, if the 
subsequent moment arose because of the previous moment, there would never be a final 
term. That is why the projecting cause necessarily exists. These two seeds are cause in 
the same way that the string that is released and the bow that is bent cause the arrow not 


to fall but to travel a long distance.” (Bh) 
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“These two kinds of seeds, outer and inner, are generating cause (janakahetu) and 
projecting cause (aksepakahetu) at the same time. The outer seed, on the one hand, is 
generating cause relative to the shoot (avkura) and, on the other hand, projecting cause 
relative to the leaves (parna), etc. The store-consciousness or inner seed is, on the one 
hand, generating cause relative to name-and-form (ndmarupa) and, on the other hand, 
projecting cause relative to the six sense organs (saddayatana) up to and including old age 


and death (jardmarana). 


So be it; the seed is generating cause, but how is it projecting cause? In reply to this 
question, the writer responds: they project the rotten wood and the corpse respectively. If 
these two seeds were merely generating cause and not projecting cause, the seeds of grain 
contained in warehouses and storehouses could not be kept as such for a long time. After 
death, the corpse (mrtasarira) could not exist (anupravrt-) in the state of putrefaction, 


etc. (vinilakadyavastha), but it would disappear (vinas-) immediately after death. 


What is the example for that? Because they spontaneouly perish subsequently, like the 
arrow (isu). The momentum (samskaravega) supplied by the stretched (ksepakaguna) 
bowstring is the generating cause that makes the arrow released from the string not to 
fall. The force (samskarabala) exerted by the bent bow is the projecting cause that makes 
the arrow fly far to its target. It is not just the momentum furnished by the stretched cord, 
for then the arrow would fall at once. Neither is it just the continuing thrust belonging to 
the movement (irana), for then the arrow would not fall. But when these two forces are 
joined together, the arrow, having left the string, travels far to its target. Thus it must be 
agreed that here there is a twofold force operating (samskarabala), that which gives birth 
and that which projects. 


Those who read the variant: “because they subsequently perish spontaneously" establish 
the existence of the projecting cause by means of reasoning without resorting to the 
example of the arrow. How? When the oil wick (tai/avarti) is used up, the flame of the 
lamp subsequently is extinguished spontaneously (svarasena) independent of any 
external cause (bahyapratyaydnapeksa); but that occurs little by little (kramena) and not 
right from the start. For these reasons, there must necessarily be a projecting force. In all 
compositional factors (samskara) that are undestroyed and actually present, there must 
also be a germinating force which, by its development, projects them and causes them not 
to be cut.” (U) 
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25. Here are two stanzas that show the difference between the external and 


internal seed: 


i) The outer seed sometimes (fam) is not planted (H: perfumed). It is not the 
same for the inner seed. If the propensity for hearing, etc., (srutadivasana) 


did not exist, the arising of its fruit would be impossible. 


ii) Because this absurd consequence would follow (dosaprasanga), that the 
thing accomplished would perish (Artavipranasa) and that the thing not 
accomplished would occur (akrtabhyadgama). Therefore that is the support of 
propensity. [135b8] 


25. Comm. U 390a14-390b7, u253b5-254a6. 


“Up to now the author has talked about the outer and inner seed as vaguely similar. Now 


he notes their difference, saying: the outer seed sometimes is not perfumed, etc. 


i) The word sometimes shows that it is not a fixed rule (aniyatartha): the outer seed is 
sometimes perfumed, sometimes not. From coal, cow dung and sheep's wool respectively 
(anukramena) there arise sesame (tila), lotus (utpalamila) and panic grass (dirva). The 
sesame does not arise, does not cease at the same time as the coal, etc.; they do not 
mutually perfume each other, and yet the first arises from the second. Thus, sometimes 
the outer seed is not perfumed. On the other hand, the sesame, etc., arises and perishes at 
the same time as the lotus, etc.; thanks to the perfuming by the lotus, the sesame takes on 
the smell [of the lotus]. There is no fixed ru;e conserning this. This is why the author says 
sometimes. — The inner seeds are the predispositions of all the dharmas contained in the 
store-consciousness. These seeds of necessity exist due to the perfuming. How? If the 
predisposition of hearing (srutddivdsana) did not exist, its fruit, i.e., the great hearing 


(bahusruta), etc., would not exist. 


ii) Some outer seeds, such as rice, etc., (salyadi) sometimes die even after having been 
planted (upta); others, such as rye grass, etc., sometimes develop even without having 
been planted. - It is not the same for the inner seed. Why is there this difference between 


the outer and the inner seed? Because if the inner seed died after having been planted, 
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like rice, or grew without having been planted, like rye grass, there would be the absurd 
consequence that the thing accomplished would perish and the thing not accomplished 


would occur. Therefore the outer seed and the inner seed are in opposition (viruddha). 


Objection. Saying that the outer seed is different in nature from the inner seed, is that not 
contradictory to the thesis explained above (§ 15, 17), that the store-consciousness is the 
true seed of all dharmas? - In reply to this objection, the author says: the inner seed is the 
condition for the outer seed, etc. Actually, the seeds of outer dharmas, rice, etc. appear in 
the store-consciousness, considering the propensity-seeds (vasanabija) laid down in this 
consciousness by the actions (karman) of living beings (pranin) who are experiencing 
these dharmas (cf. Tibetan verses). That is why the outer seed does not exist aside from 
the inner seed. Cf. the stanza: The sky (vyoman), the earth (prithivi), the wind (vayu), 
space (akasa), the rivers (sarit), the directions (dis) and the ocean (sdgara) are simply 
internal creations, mental constructions (vikalpa), and do not exist externally. There are 


innumerable verses of this type.” (U) 


26. As for the other consciousnesses, the active consciousnesses (pravrttivijnana), 

they are ‘enjoyers’ (aupabhogika) throughout all the existences (kaya = 
atmabhava) and destinies (gati). Cf. this stanza from the Madhyantavibhanga 
(pg. 32-33): 


ekam pratyayavijidanam dvitiyam aupabhogikam / 
upabhogaparicchedaprerakas tatra caitasah // 


“The first consciousness is the condition-consciousness; the second is the 
‘enjoyer’.Itis there that the mental events act as] enjoyer, discriminating and 


stimulating." [135b12] 


26. Comm. Bh 330b4-6, bh 157a2-3, U 390b12-18, u 254a6-254b1. 


“In the course of the destinies: god realm, etc. They are enjoyers: the six active 
consciousnesses enjoy. They arise from conditions, for their objects (alambanavisaya) 
are distinct (paricchinna). To explain this idea, the author cites a verse from the 


Madhantavibhangasittra as proof of his theory. The siitra says: Jt is there, i.e., amongst 
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these consciousnesses, that the aggregate of sensation (vedandaskandha) acts as enjoyer; 
the aggregate of identification (samjnaskandha) acts as discriminater and the aggregate 
of concepts (samskaraskandha) acts as stimulant, because volition (cetand) stimulates 
mind (citta). These three aggregates, the principal causes (pradhdanahetu) of the activity 
(pravrtti) of every mind, are called auxiliaries (upakara) to mind. Because they enjoy 


objects, they are called mentals (caitasa).” (U) 


27. These two consciousnesses, store-consciousness and active consciousness, are 
mutual conditions (anyonyapratyaya). A verse of the Abhidharmasitra (cf. 


Madhyantavibhanga, p. 34) says: 
sarvadharma hi alina tesu tat tatha / 
anyoyam phalabhavena hetubhavena sarvada // 


All dharmas are lodged in consciousness and the latter is lodged in them: 


eternally they are result and cause of one another. [135b16] 


27. Comm. Bh 330b11-14, bh 157a3-6, U 390b23-390e15, u 254b1-3. 


“The store-consciousness and all dharmas are always mutually cause and result; they 
arise from one another. At the moment when the store-consciousness is the cause of 
dharmas, at that very moment the latter are its result; at the moment when the store- 
consciousness is the result of dharmas, at that very moment the latter dharmas are its 


cause.” (Bh) 


U cites a passage from the Yogacaryabhimisastra, chap. of the Nirnayasamgraha (cf. 
Taish6 1579, 580b9-29) at length. “The store-consciousness plays the role of two-fold 
condition relative to the active consciousnesses: it is both their seed (bija) and their 
support (asraya). It is their seed, for at the moment when the wholesome (kusala), 
unwholesome (akusala) or indeterminate (avydkyita) active consciousnesses are 
actualized, the store-consciousness is seed for all of them. It is their support, for the store- 
consciousness takes over (upddadati) the material organs (rupindriya). The five groups 
of consciousnesses are actualized (pravartante) by relying on these organs thus 


appropriated and not on the non-appropriated organs (anupdtta). Moreoved, it is because 
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there is a store-consciousness that there can be a manas: with the manas as support, the 
mental consciousness is actualized (manovijndna). Just as the five groups of 
consciousnesses are actualized by depending on the five organs, eye, etc., - and not 
without these five organs - so the mental consciousness is not actualized without the 


manas organ (manaindriya). 


Conversely, relative to the store-consciousness, the active consciousnesses play the role 
of twofold condition. Actually (drstadharme), they nourish (pariposayanti) the seeds of 
the store-cosnciousness; later (sampardaye), they envelop-plant (che-tche) their seeds so 
that it may grow. In the moment, they nourish the seeds of the store-consciousness: by 
relying on the store-consciousness, the active consciousnesses, wholesome, 
unwholesome, indeterminate, are actualized. At that moment, their arising (utpdda) and 
cessation (nirodha) coincide with that of their single and common support. Thus they 
perfume the store-consciousness. As a result of this perfuming, causal condition 
(hetupratvaya), the subsequent active consciousnesses, wholesome, unwholesome or 
indeterminate, are actualized by developing, multiplying and becoming more and more 
differentiated. Later, they envelop-plant their seeds so that it may be born: there is a 
certain kind of perfuming capable of drawing-enveloping (yin-che) the  store- 


consciousness which is retributive (vipdka) and indeterminate (avyakrta). 


Thus, since on the one hand the store-consciousness is the seed and the support of the 
active consciousnesses, and since on the other hand the active consciousnesses nourish 
the seeds of the store-consciousness, envelop them and plant them, one is forced to admit 


that store-consciousness and active consciousness are reciprocal conditions.” (u) 


28. If in the first dependent production (pratityasamutpdda), these two 
consciousnesses are mutually conditional cause (hetupratyaya), of which 
condition is it a question in the second conditioned production? - Of the 


dominant condition. 


Of how many conditions (adhipatipratyaya) are the six active consciousnesses the 
outcome? - They are the outcome of the dominant condition, the object condition 
(Glambanapratyaya) and the condition as equal and immediate antecedent 


(Samanantarapratyaya).. 
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The three dependent productions, samsara, pleasant or unpleasant (istanistagati) 
destinies and complete enjoyment (aupabhogika), include these four conditions. 
[135b20] 


28. Comm. Bh 330b20-26, bh 157a6-157b2, U 390c20-391a2, u 254b3-255al. 


“In the first dependent production, 1.e., in that which apportions the self-natures (cf. § 
19), if these two consciousnesses are mutually causal condition - this is about to be 
explained - of which condition is it a question in the second dependent production, 1.¢., in 
the one which apportions approval or disapproval? Of the dominant condition, because it 
is due to the predominance (adhipatibala) exerted by ignorance (avidyd), etc., that 
actions (samskara) produce the result of retribution (vipakaphala) in the good and bad 


destinies. 


The six consciousnesses come from three conditions. Thus, concerning the visual 
consciousness, the eye (caksus) is the dominant condition, color (rijpa) is the object 
condition, the consciousness that has just disappeared (anantaraniruddha vijndna) is the 
antecedent condition. Just as the visual consciousness is the outcome of three conditions, 
so each of the other active consciousnesses, the auditory consciousness, etc., is the 


outcome of three particular conditions, just like the visual consciousness. 


The different self-natures (svabhdva) are the outcome of only the causal condition, 
because the other three do not play a part here (na sambhavanti). Thus the three 
dependent productions, that of samsara, etc., include four conditions. It does not follow 
that each of them possesses all four; only mind-and-mental factors (cittacaitta) possess 
all four.” (U) 


29. Here the store-consciousness is studied under its names (parydya) and 
characteristics (lakshana). How does one know that these names and 
characteristics apply exclusively to the store-consciousness and not to the active 
consciousnesses (pravrttivijidna)? - Without a store-consciousness defined in this 
way, defilement (samklesa) and purification (vyavadana) are impossible (ayukta): 


passion-affliction (klesasamklesa), action-affliction (kKarmasamklesa) and birth- 
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affliction Ganmasamklesa) are impossible; mundane purification (laukika 
vyavadana) and supramundane purification (lokottara vyavadana) are 
impossible. [135b26] 


29. Comm. Bh 330c4-6, bh 157b2-3, U 391a9-20, u 255al-6. 


“If the names and natures in question are applied to something other than the store- 
consciousness, affliction and purification are impossible. That is why there is definitely a 
store-consciousness.” (U) — “Affliction is a synonym for impurity (avisuddhi); 


purification is a synonym for purity (visuddhi).” (u) 


“There are three kinds of afflictions: afflictions resulting from passion, action or birth. 
There are two kinds of purification: mundane or temporary weakening (viskambhana) of 
the passions by the impure path (sdsravamarga), and supramundane purification or 


definitive cutting off (prahdna) of the passions by the pure path (andsravamarga).” (U) 


30. Why would the passion-defilement (klesasamklesa) be impossible? - Because 
the nature (t'i) consisting of being the seed (bija) [of the passions and sub- 
passions] - the nature realized by the perfuming (vadsanda) of the afflictions (klesa) 
and sub-afflictions (upaklesa) - does not belong to the six groups of active 


consciousnesses (pravrttivijndna). 


i) Indeed, let us suppose a visual consciousness (caksurvijndna) arising and 
perishing with the afflictions and sub-afflictions, lust, etc. 
(ragadhiklesopaklesaih sahotpannaniruddham). It is this visual consciousness 
perfumed (vasita) by the propensity of lust, etc., that must be the seed of lust 
and not another consciousness, auditory consciousness, etc. But when the 
visual consciousness perfumed by lust is destroyed (niruddha) and replaced 
(antarayita) by another consciousness, auditory consciousness, etc., there is 
no longer the propensity of lust and the support of this propensity, namely, 
the visual consciousness, does not exist. It is impossible that from this visual 
consciousness previouely destroyed there could arise a second visual 


consciousness provided with the aforesaid lust (rdga), etc. In the same way, 
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from a past action (atitakarma) presently without self-nature, there cannot 


arise a retributive result (vipakaphala). 


ii) Furthermore, the propensity (vasana) does not reside in the first visual 
consciousness arising with the lust. Also, it does not exist a fortiori in the 
second visual consciousness subsequent to the first. Moreover (tavat), the 
propensity seed of the second visual consciousness does not reside in the lust, 
because the lust depends (dsrita) on the visual consciousness and is not stable 


(dhruva). 


iii) Neither does the propensity reside in the other consciousnesses, auditory 
consciousness, etc., because the organs that support (adsraya) these 
consciousnesses are distinct, for these consciousnesses do not arise, do not 


perish, together. 


iv) Finally, the propensity [of the visual consciousness] does not reside in the 
visual consciousness itself, because two consciousnesses of the same nature do 


not arise, do not perish, together. 


This is why the visual consciousness cannot be perfumed by impregnation by 


afflictions and sub-afflictions, lust, etc. One consciousness cannot be perfumed 


by another. The same reasoning that is valid here for the visual consciousness 


will be applicable mutatis mutandis (yathayogam) to the other active 


consciousnesses. [135c12] 


30. Comm. Bh 330c23-331a20, bh 157b3-158b3, U 391b7-391c5, u255a6-256a8. 


[Lamotte:] In order to make my translation understandable, I have been forced here and 


there to introduce, in brackets, extracts from the commentary. I have translated the first 


two indented lines of the paragraph according to H, which is more explicit than the 


Tibetan version. 


“i) In the same way, a retributive result cannot arise from a past action presently without 


sef-nature: like the Sautrantika masters, [we say] that the past (atita) is without self- 


nature (nihsvabhdva), and that the retributive result is projected (aksipta) by an 


propensity (vdsana) presently existing (pratyutpanna). But the Vaibhasika masters 
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believe that the retributive result arises from a past action; that is impossible. Why? 
Because the past does not exist. From this example, the author shows that a citta of raga, 
etc., cannot arise. Therefore he accepts that that the visual consciousness arising with the 
lust, etc., may be perfumed by the lust. But he denies that another consciousness, a later 
visual consciousness, arises with the passion.” (U) This last phrase is clearer in u: hdi ni 
re €ig hdod chags la sogs pa dan lhan cig bhun bahi mig gi rnam par ses pa la hdod 
chags la sogs pahi bag chags khas blans te/ de las g€an hbyun ba gan yin pa de hdod 


chags la sogs pa dan Idan par hbyun du mi run bar bastan pa yin no / 


ii) “bh: re €ig mig gi rnam par Ses pa hdod chags la sogs pa dan lhan cig hbyun ba de la 
yan bag chags mi run ste / mig gi rnam par Ses pa las lar skyes pa de la bag chags ji ltar 
rigs”: If there cannot be impregnation in the visual consciousness that arises with lust, 
etc., how could there be impregnation in what arises later than this visual 
consciousness"? This is an a fortiori argument (kaimutikanyaya), clarified still further in 


the Chinese by the expresssion chang .... ho houang. 


“Furthermore, the propensity does not reside in the lust: the propensity of the visual 
consciousness cannot reside in the lust” (Bh) - u continues: “hdod chags ni sems las 
byun ba yin pas rnam par Ses pa la brten paho // gnas pas gnas la bsgo ba ni rigs pahi 
tshul tin gyi gnas pa nid kyis gnas pa la bsgo bar ni mi run ste:” Being a mental event 
(caitta), lust depends (Gsrita) on the consciousness. But, whilst the perfuming of the 
asraya by the asrita is possible, the perfuming of the asrita by the asraya is impossible.” 
In other words, the lust can perfume the consciousness on which it depends, but the 
consciousness cannot perfume the lust which it supports. Thus the propensity does not 


reside in the lust. 


iil) “Neither does the propensity reside in the other consciousnesses: the impregnation 
cannot reside in the auditory consciousness, etc. (srotddivijnana). Why? Because the 
supports of these consciousnesses are distinct (bhinna). Since their supports are distinct, 
none of them can arise and perish together. Indeed, the visual consciousness depends on 
the eye, the auditory consciousness depends on the ear, and so on up to the mental 
consciousness which depends on the manas. Since the supports are separate (viprakrista), 


it is impossible that the impregnation of one of them be found in the other.” (Bh) 
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iv) “Finally, the impregnation does not reside in the visual consciousness itself.” the 
visual consciousness likewise cannot perfume the visual consciousness because two 
consciousnesses cannot arise at the same time. Since there are not two, simultaneous 
birth and destruction (sahotpddanirodha) definitely does not occur. - The visual 
consciousness does not return to perfume the visual consciousness because the perfumer 
(vasaka) and the perfumed (vdsya), the agent (karaka) and the action (kriya), would be 
confused.” (U) 


31. Furthermore, amongst those who fall (cyu-) from a higher level, the ones 
without identification (asamjnin), etc., and are reborn here in the realm of 
desire, the first consciousness (vijidna), which is afflicted (klista) by the 
afflictions and sub-afflictions of the realm of desire and which appears at the 
very beginning of the reincarnation: pratisamdhi, will be reborn without seed. 
Indeed, the propensity (vasan4) of afflictions and sub-afflictions along with the 


consciousness that supports it is past (atita) and no longer exists. [135c15] 


31. Comm. Bh 331a25-27, bh 158b3-4, U 391c9-17, u 256a8-256b3. 


I (Lamotte) have incorporated the commentaries into my translation. The reasoning is 
clear: the mind at birth is defiled by all the passions of the level into which it is born (cf. 
Kosa, HI, p. 118: upapattibhavah klistah sarvaklesaih svabhimikaih). But this mind at 
birth is separated from the earlier empassioned mind by an entire existence. Lacking a 


store-consciousness, it would then be born without seed. 


32. When the consciousness that counteracts the afflictions 
(klesapratipaksavijidna) is born, all the other mundane consciousnesses (laukika 
vijnadna) are destroyed (niruddha). Thus, lacking a store-consciousness, it is 
impossible (ayukta) that this counteracting consciousness would contain the 
seeds (bija) of the afflictions and sub-afflictions (klesopaklesa) because it is free 
in nature (svabhavavimukta), for it does not arise and does not perish with the 


afflictions and sub-afflictions. 
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If the store-consciousness did not exist, when a mundane consciousness arises 
(tadanantaram) \ater, it arises without seed, for the propensity of passion and its 
support-consciousness (sdsrayam) are past (atita) and have long ago ceased to 


exist. 


Consequently, if the store-consciousness did not exist, the passion-defilement 
would be impossible. [135c23] 


32. Comm. Bh 331b7-16, bh 158b4-159al1, U 391¢25-392a9, u 256be-257a2. 


“When the consciousness that counteracts the passions is born: when, in the Arya who 
possesses the fruit of stream-entry, the path counteracting (pratipaksamarga) the 
afflictions that are to be cut by seeing (darsanaheyaklesa) arises for the first time, all the 
other consciousnesses, the mundane consciousnesses, are immediately destroyed. Then, if 
there were no store-consciousness, where would the seeds (anusaya) of the afflictions 
that are to be cut by meditation (bhadvandheyaklesa) reside? The counteracting 
consciousness cannot contain their seeds, since this counteracting consciousness is 
liberated in its nature: it is, in its nature, very pure (ativisuddha). Moreover, it does not 
arise and does not perish with the afflictions: for the antidote (pratipaksa) and what is 
counteracted (vipaksa) are opposed to each other (anonyaviruddha) like light (aloka) and 
shadow (tamas). This shows that the counteracting consciousness cannot be the seed of 


the afflictions. 


When later: when the path of meditation (bhavamarga) follows the path of seeing 
(darsanamarga), were a mundane consciousness to arise, it arises without seed] because 
the propensities of the afflictions and its support-consciousness are past and have not 
existed for a long time: this comes back to saying that what is past no longer exists. The 
prapti of the afflictions of which the Vaibhasikas speak [cf Kosa, I, p. 179-195] has 
already been refuted (nirakrta); therefore we will not refute them anew. However, for the 
Sautrantikas, the support (asraya) of the propensity (vdsand) is stained by the fault of 
nonexistence (abhavadosaprasangat) and is thus inadmissible (ayukta).” (U) - u 
translates this last phrase as follows: de Ja yan (for the Sautrantikas still) bag chags kyi 
gnas med pahi skyon chags pa nid do. 
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33. If the store-consciousness does not exist, why is action-affliction 
(karmasamklesa) impossible (ayukta)? Because then, in the twelve-membered 


causal chain, 


i) the consciousness conditioned by the mental factors (samskarapratyayam 


vijnanam) is impossible. 


ii) Because, lacking a store-consciousness, existence conditioned by grasping 


(upadanapratyayo bhavah) is impossible. [135c25] 


33. Comm. Bh 331b19-29, bh 159al-6, U 392a12-27, u 257a2-257b2. 


i) “The consciousness conditioned by the mental factors is impossible: if, by 
samskarapratyayam vijnanam, the active consciousnesses (pravrttivijiana) are 
understood, action-affliction is impossible. Indeed, it is impossible to consider a visual 
consciousness, etc., conditioned by the mental factors and existing with lust, etc., 
(ragadi) as a vijiana-factor (vijndndnga). According to the Buddha's words 
(aryavacana), this vijfiana is the condition for name-and-form (vijfdnapratyayam 
namarupam). But the visual consciousness, etc., perishing instantaneously 


(ksananiruddha) and destroyed a long time ago, cannot be the condition for name-and- 


form. 


If, in order to avoid this fault, a consciousness of rebirth (pratisamdhivijndna) is seen in 
the vijfiana-factor, one is still mistaken. Indeed, (a) at the moment of rebirth 
(pratisamdhikale), the mental factors, meritorious (punya), unmeritorious (apunya) and 
cannot arise from mental factors long since destroyed; (b) the rebirth consciousness 
(pratisamdhicitta) is not morally indeterminate (avydkrita), as it is eqipped with 
attraction (anunaya) and repulsion (pratigha) [for sex; cf. Kosa III, p. 50]. Since it is 


indeterminate, it does not have the mental factors as condition. 


If the vijfiana-factor is understood to be the store-consciousness conditioned by the active 
consciousnesses associated with the mental factors and capable of containing the seeds, 


the reasoning is correct.” (U) 
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i) “Lacking a store-consciousness, existence conditioned by grasping is impossible: there 
would be no upddanapratyaya bhavah. Why? Given the consciousness perfumed 
(bhavita) by the aforesaid mental factors, it is by the power of grasping (upddanabala) 


that the propensities (vasana) develop (vrdh-) and give existence.” (Bh) 


34. If the store-consciousness does not exist, why is affliction-birth 
(janmasamklesha) impossible? - Because then the connection of rebirth 


(pratisamdhibandha) is impossible. 


After death (cyuti) in a non-absorbed level (asamahita bhiimih), an afflicted 
mental consciousness (klistamanovijnana) which is the rebirth connection 
(pratisamdhibandha) is produced dependent on the manas of the intermediary 
existence (antarabhava). This afflicted mental consciousness perishes in the 
intermediary existence, and a vijnana becomes coagulated as embryo 


(kalalatvena sammircchati) in the mother's womb. 


i) If it was the mental consciousness of the intermediary existence that 
became coagulated, there would be, in the mother's womb, a second mental 
consciousness depending on the coagulated mental consciousness. Thus, two 


mental consciousnesses would exist simultaneously in the mother's womb. 


ii) Furthemore, the coagulated vijiana (sammarcchita vijiadna) cannot be a 
mental consciousness because [the mental consciousness always has a defiled 
support (klistasraya) since, if it were the coagulated vijiana, it would never 
be interrupted (samucchinna) and would have an imperceptible (asamvidita) 


object (dlambana). 


iii) Supposing that the coagulated vijiana is a mental consciousness, then 
either it is the coagulated mental consciousness that is equipped with all the 
seeds (sarvabijaka), or it is another mental consciousness - arisen in 
dependence on this coagulated vijiana - that is equipped with all the seeds. If 
it is the coagulated mental consciousness that is equipped with all the seeds, 
then what we call 'mental consciousness' is, in reality, synonymous with 


‘store-consciousness’. If, on the other hand, it is the mental consciousness 
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dependent on the coagulated vijiana that is equipped with all the seeds, then 
the 'support causal’ consciousness (asrayabhavena hetubhiitam) would not be 
equipped with all the seeds, whereas the 'supported (dsrita) fruitional 
(phala)' consciousness would be equipped with all the seeds, which is 


completely impossible. 


Consequemtly, it is proved (siddha) that the coagulated vijiana is not a mental 
consciousness but a retributive consciousness equipped with all the seeds 


(sarvabijaka vipadkavijnana). [136a12] 


34. Comm. Bh 331¢26-332a14, bh 159a6-159b7, U 292b22-393a10, u 257b2-259a2. 


The second paragraph is obscure and, by correcting the Tibetan version according to H, I 
[Lamotte} think it can be restored thus: Asamahitayam bhumau cyutva jatikale, 
antarabhavamanonisritam klistam manovijndnam pratisamdhibandha utpadyate. Etat 
klistam manovijnanam antarabhave nirudhyate, vijnanam ca matuh kuksau kalalatvena 


sammurcchati. 


“Non-absorbed level: the realm of desire (kamadhdatu). Cyuti, i.e., death (marana), 
appears, dependent on the manas of the intermediate existence: dependent on the active 
mind (citta) in the intermediate existence between death (maranabhava) and birth 
(upapattibhava), an afflicted mental consciousness. It is afflicted: because, equipped with 
attraction (anunaya) and aversion (pratigha) for sex, it is disturbed (viparyasta); it is a 
mental consciousness because, at this moment, the other consciousnesses have long since 
been destroyed. Because it connects existence (janmapratisamdhandat), it is called 
‘pratisamdhi, rebirth'; because it captures existence (janmaparigrahandat), it is called 
‘pond'. This afflicted mental consciousness, because it has birth as object (upapattibhava), 
perishes in the intermediary existence: if it did not perish, there would be no birth 
(upapattibhava). And a vijnana becomes coagulated as embryo in the mother's womb: at 
the moment when this mental consciousness perishes in the intermediary existence, in the 
mother's womb there is a retributive consciousness (vipadkavijnana) that unites with the 
semen and the blood (sukrasonita) in a shared sense of safety and risk (ekayogaksemena), 
which gives an embryo (kalala). As the Buddha said (Digha, II, p. 63): 'Ananda, if the 


vijnana did not descend into the mother's womb, the embryo would not form into an 
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embryo’ (sa ced Ananda vijidnam mdtuh kuksim ndvakrameta, na tat kalalam 
kalalatvaya samvarteta). [For the vijianasammircchana, see comments by P. Demiéville, 


in Notes, § 34). 


i) If it was the mental consciousness of the intermediary existence and not the store- 
consciousness, that coagulates, that is born, there would be, dependent on the coagulated 
mental consciousness: dependent on the retributive consciousness (vipdkavijndna), a 
second mental consciousness: another active consciousness (pravrttivijndna). That is to 
say, in subsequent states (uttarottaravastha) there would be a mental consciousness 
associated (samprayukta) with faith (sraddhdadi) and with lust (rdgddi) and equipped with 
pleasant, unpleasant and conceptual feeling (sukhaduhkhavedana) and conceptual 
(savikalpaka). Thus, two mental consciousnesses would exist simultaneously in the 
mother's womb, namely: (a) a mental consciousness retributive (vipakatmaka) in essence, 
the primary substance of the being (sattvamiiladravya), existing independently of the 
effort of the moment (tatkalaprayogdanapeksa) and morally indeterminate (avyakrta); and 
(b) a mental consciousness having an object (alambana) and an aspect (akdara) quite 
distinct (paricchinna), associated with pleasant, unpleasant, etc., feelings. These two 
mental consciousnesses would exist simultaneously in the same body. But that is 
impossible, being contradictory to the stitra (sutavirodhat). A verse says: 'It is impossible 
in the present, in the future, that two vijfianas of the same kind arise together in the same 
body without the one preceding and the other following’ (asthanam anavakaso yad 
apurvacarame dve vijndne samabhage samakaya utpaddeyatam). And it cannot be 
maintained that these two are only one, because their nature is different. Furthermore, the 
retributive consciousness (vipdkavijndna) cannot be interrupted; for, in this hypthesis, the 
rebirth (pratisamdhi) having taken place, there would be a new taking of rebirth in 
another place. Finally, the nature of the retributive consciousness is just a perpetual 


series, and it does not have a new destiny (gati).” (U) 


ii) “Furthermore, the coagulated vijnana cannot be a mental consciousness. Why? 
Because the mental consciousness always has a defiled support; because, if it were the 
coagulated mental consciousness, it would never be interrupted. The mental 
consciousness has the manas defiled by the afflictions (A/esa), lust (raga), etc., as support 
(asraya) (cf. § 6), for it has birth (utpattibhava) as object. Since it has something that is 
afflicted as support, we say that it has an afflicted support (Alista asrayo yasya sa 
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klistasrayah). But here the retributive (or coagulated) vijiana does not have an afflicted 
support because this vijiana is indeterminate (avyakrta). Furthermore, the coagulated 
vijfiana is never interrupted because it undergoes the mechanism of activity 
(karmapravrtti). Because then, if the mental consciousness were the coagulated vijnana, 
it would have an imperceptible object. The object of the mental consciousness is 
perceptible (parihchinna), i.e., the dharmas. But the coagulated vijiana does not have a 
perceptible object of this kind. That is why the coagulated vijfiana cannot be a mental 
consciousness.” (Bh) - In other words, the coagulated vijfiana is morally indeterminate; it 
is never interrupted; it has an imperceptible object. On the other hand, every mental 
consciousness is afflicted, even if it is good; it is often interrupted and it has an easily 
distinguishable object. Thus, the coagulated vijfiana cannot be a mental consciousness. 
The clearest translation of this passge is from Paramartha: “Furthermore, the coagulated 
vijhana cannot be a mental consciousness because it depends on the afflicted, because it 


takes its object for a long time , and because its object is imperceptible.” 


iii) Compare the Tibetan version with that of H, which is more explicit. 


35. In those who are reborn, the grasping (graha; Chinese, updddna) of the 
material organs (riipindriya) is impossible without a retributive conscousness 
(vipakavijnana), for the consciousnesses other than this last one have their 
specific support (asraya = organ) and are not stable (dhruva). On the other hand, 


there is no material organ without a consciousness. [136a15] 


35. Comm. Bh 332a18-25, bh 159b7-160a2, U 393a13-27, u 259a2-259b2. 


“In those who are reborn: who have taken up existence (Gtmabhava); without a 
retributive consciousness: without a store-consciousness; the appropriation or the 
grasping (parigrahana) of the material organs, of organs other than the manas, would not 
take place. Indeed, the other consciousnesses, the active consciousnesses 
(pravrttivijnana), are unable to appropriate the material organs. Why? Because these 
consciousnesses have their particular support: this shows that, lacking a store- 
consciousness, the six organs, eye, etc., would not have a single dharma to appropriate all 


at once. Indeed, the visual consciousness depends only on the eye; the auditory 
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consciousness depends only on the ear, and so on. Each of them can appropriate only its 
own organ; it cannot appropriate a foreign organ. Thus a store-consciousness is necessary 
to appropriate all the organs at once.” (U) — “Moreover, these consciousnesses are not 
stable: they are extremely mobile (cala) and disappear momentarily. Then, lacking a 
store-consciousness, the eye and the other organs, deprived of an appropriator, would 
perish.” (Bh) 


“Some say (cf. Kosa, Il, p. 215): ‘The organ of touch (Adyendriva) appropriates the 
organs because it naturally accompanies (vydap-) them.’ This is wrong because the organ 
of touch also is appropriated. If it is assumed that the organ of touch is the appropriator, 
there would be nothing else to appropriate it, which is inadmissible. Besides, the 
Bhagavat would have said: ‘When one abandons the organ of touch, there is death’, and 
would not have said what he did say (Majjhima, I, p. 296): ‘When life, heat and 
consciousness leave the body, the body lies abandoned like a piece of wood, without 
feeling’ (Gyur usmatha vijnanam yada kayam jahaty ami, apaviddhah tada sete yatha 


kastham acetanah). That is why the organ of touch cannot be the appropriator.” (U) 


36. Consciousness and name-and-form, which function supported by each other 
(anyonyanisrayayogena) like two sheaves of reeds (nada kalapa), cannot be 


explained without a store-consciousness. [136a17] 


36. Comm. Bh 332a28-332b4; bh 160a2-7; U 393a29-393b9; u 259b2-7. 


“The Bhagavat said: 'Name-and-form has vijiana as condition (vijmdnapratyayam 
namarupam)'. By 'name' here is meant the four non-material aggregates (arupaskandha, 
i.e., vijhana and the three mental factors, namely, vedana, samjiia, cetana); by 'form' here 
is meant the embryo (kalala). ... The vijiana, which is condition for name-and-form, can 
be nothing other than the store-consciousness. Why? If by 'name', the active 
consciousnesses (pravrttivijnadna) was already understood, then what is meant by 
‘vijiana' if not the store-consciousness? Moreover, when the sutra says: 'Similarly, the 
vijfiana returns', vijfiana here is the store-consciousness: the support of existence 
(atmabhavasraya), it functions uninterruptedly. That is why it is said that it is condition 


for name-and-form. Finally, the Bhagavat said (Digha, II, p. 63): 'Ananda, if the vijfiana 
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were to be cut in a boy or a girl, would name-and-form grow, would it develop?' - 'No, 
Lord.' (vijfiénam ced Ananda daharasya kumarasya kumdarikayd va ucchidyeta vinasyen 
na bhaved api tu tan nadmariipam vrddhim virudhim vipulatam apadyeta. no bhadanta). 


Similar texts would not be explained if there were not a store-consciousness.” (U) 


37. With the exception of the retributive consciousness (vipdkavijnana), no other 
consciousness can be the nutriment-consciousness (vijnanahara) of which the 
Bhagavat speaks for beings (sattva) already born. Indeed, we do not see any one 
of the six active consciousnesses forming a nutriment for beings born in the 


three worlds (traidhatuka). [136a20]| 


37. Comm. Bh 332b8-20, bh 160a7-160b4, U 393b12-17, u 259b8-260a2. 
See the corrections supplied as a note to the Tibetan text. 


“According to the Bhagavat, there are four nutriments: the nutriment which consists of (i) 
food-by-the-mouthfuls, (ii) contact, (iii) mental activity and (iv) consciousness. (7) The 
nutriment of food-by-the-mouthfuls (kavadhikarahara) is digestion (parindma) because 
digestion comforts (upakaroti) the body (asraya); (ii) nutriment of contact (sparsahdara) 
is the grasping of the object (visayagrahana) because merely seeing (darsana) the object, 
the color, etc., is a source of strength for the body; (ii) nutriment of mental activity 
(manahsamcetanahara) is aspiration (4samsda , abhilasa) because aspiration comforts the 
body: thus, when one sees water in the distance, even though one may be thirsty, one 
does not die; (iv) nutriment of consciousness (vijianahara) is appropriation (updaddna) 
because by this appropriation the body subsists for a long time. Otherwise, like a corpse 
(mrtasarira), the body would soon decompose (acirat). Thus it must be accepted that 


consciousness is a nutriment since it comforts the body. 


In this list, nutriment of contact refers to the six active consciousnesses; nutriment of 
mental activity refers to the greedy manas. Then what special consciousness except the 
store-consciousness could be called nutriment? Moreover, in the states deprived of mind 
(acittaka) - sleep (nidra), swoon, blackout (miurcchda), the absorption of cessation 


(nirodhasamapatti) - the six groups of consciousnesses are destroyed. What then is this 
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other consciousness, except the store-consciousness, that appropriates the body so that it 
does not decompose? Abandoned by the store-consciousness, the body would perish.” 
(Bh) — “The mind and the mental factors (cittacaitta) present at the entry into absorption 
do not merit the name of nutriment, for the siitra does not speak of them, for, being 
destroyed, they no longer exist. Neither is the destruction (nirodha) of this mind and 


mental factors nutriment because the number of nutriments has been fixed as four.” (U) 


38. When, after having died here (ihatra cyutva), one is reborn in an absorbed 
level (samahita bhiimih), a non-absorbed (asamahita) and afflicted (lista) mental 
consciousness (manovijidna) forms the bond of rebirth (pratisamdhibandha). But 
in regard to the non-absorbed and afflicted mind (citta) of the higher levels, 
nothing other than the retributive consciousness can constitute a seed (bija). 
[136a23] 


38. Comm. Bh 332b25-332c5, bh 160b5-161a3, U 393b21-393c2, u 260a2-7. 


“The author has already shown (§ 34) how, lacking a store-consciousness, the bond of 
rebirth in the realm of desire (Aamadhatu) is impossible. It is equally impossible in the 


form and the fomless realm (riparipyadhatu): this is what the author is going to show. 


When, after having died here, one is reborn in an absorbed level: when, having died in 
the realm of desire, one is reborn in one of the two higher realms, a non-absorbed and 
afflicted mental consciousness, for it is associated (samprayukta) with the passions of the 
higher realms: delight in concentration (samddhirasdvadana), etc., form the bond of 


rebirth. 


In regard to the non-absorbed and afflicted mind of the higher realms, nothing other than 


the store-consciousness can constitute a seed: 


(i) The mind at death (maranacitta) belonging to the realm of desire (kamdvacara) is not 
a seed because the birth and destruction (utpddanirodha) of two minds are not 


simultaneous. 
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(ii) The mind at conception (upapatticitta) in the absorbed realm is not its seed because it 
is impossible that one and the same mind can be seed (bija) and the possesser of seed 


(bijin) at the same time. 


(iii) The mind belonging to the material world, etc. (rupdvacarddicitta) which in the past 
had been realized (prapta) in the course of earlier existences (jataka) is not a seed 


because there was no other consciousness to undergo the perfuming (bhdavana). 


(iv) The material series (rijpasamtana) is not a seed because it does not constitute a 


causal condition (hetupratyaya). 


A store-consciousness, therefore, must necessarily be accepted in which resides the 
eternal propensity (anadikalika vasana) of the mind returning from of the higher realms 
(tadbhumisamegrhita).” (UV) 


39. Among beings born in the formless realm (@ripyadhatu), when there is an 
afflicted-wholesome mind (Alistakusalacitta), without a retributive consciousness 
furnished with all the seeds (sarvabijaka vipakavijndana), it too would be born 
without seed (bija) and without base (a@dhara). [136a25] 


39. Comm. Bh 332c9-14, bh 161a3-6, U 393c5-9, 260a7-260b1. 


“In beings born in the formless realm, having gone beyond form (riijpavimukta), the 
afflicted-wholesome mind: of enjoyment (rasavddana) and of concentration (samadhi) 
would be born without seed: would arise without cause (hetu); and without base (asraya) 
[according to U, without vipdka]. Another meaning: if this twofold mind were without 
seed, from what would it arise? If it were without base, upon what would it depend in 
order to function? This mind has come from its own seed contained (parigrhita) in the 


store-consciousness ......” (Bh) 


40. In this same realm, when the supramundane mind (/okottaracitta) appears 
(saksatkarakale), the other minds, the mundane minds (laukikacitta), disappear. 


Thus the destiny in this realm (tadgati) would be annihilated (nivrta). [136a27] 
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40. Comm. Bh 332c17-20, bh 161a6-8, U 393c11-16, u 260b1-4 


“In this same realm: in the formless realm, when the supramundane mind, the pure mind 
(andasravacitta) appears, is born; the other minds, the mundane minds, i.e., the impure 
minds (sdasravacitta), disappear, are completely destroyed (nirudhyante). Thus the birth 
in this realm would be annihilated, because the retribution (vipdka) contained 
(samgrhita) in this destiny in the formless realm would not take place, and the nirvana 
without residue (nirupadhisesanirvana) would be acquired (adhigata) without 
preparatory effort (aprayogat) by itself (svatah). Indeed, when the antidote (pratipaksa) 
is present, all the opponents (vipaksa) disappear.” (U) - But in reality, the destiny in the 
formless realm is not annihilated; “since this annihilation has not occurred, one cannot 


deny the existence of the store-consciousness.” (Bh) 


41. Some beings born in the sphere of neither-identification-nor- 
nonidentification (naivasamjndanasamjidyatana) produce a supramundane mind 
(lokottaracitta) of the sphere of nothingness (a@kimcanydayatana). But then, lacking 
a store-consciousness, the two destinies (gati) that these two spheres constitute 
would be annihilated (nivrta). Indeed, this supramundane consciousness cannot 
have as support (asraya) either destiny in the naivasamjnhanayatana or destiny in 


the akimcanyayatana or destiny in nirvana. [136b2] 


41. Comm. Bh 332c25-333a5, bh 161a8-161b4, U 393c21-29, u 260b4-261al. 


“Some beings born in naivasamjnanasamjnayatana: some beings born in the summit of 
existence (bhavagra) wish to destroy (praha-) the afflictions of their sphere (tadbhiumi). 
But, as their awarewness (samjfid) 1s very weak (atimanda), their sphere does not include 
the path of destruction of the afflictions. Since the akimcanyayatana is a sphere of lucid 
(patu) awareness they produce a pure mind (andasravacitta) belonging to this sphere. But 
then the two destinies would be annihilated: the two destinies, in bhavagra and 
akimcanyayatana, would be annihilated, and the beings residing there would die since the 


destinies which support them would no longer exist.. Indeed, the pure dharma 


87 


(andsravadharma) - i.e., the supramundane mind - is not within the scope (samgrhita) of 
these destinies because it has no connection with them and counteracts (pratipaksa) these 
destinies. Finally, there is no nirvana as destiny support: because the pure dharma 
resides in the nirvana-without-residue Element (sopadhisesanirvanadhatu): because 
nirvana, being the destruction aof all destinies, is called 'a destiny which is not a destiny’ 
(agatika gatih) .....” (U) - “The supramundane mind cannot have either the first sphere or 
the second sphere as destiny-support because these two spheres are mundane. 
Furthermore, produced as the mind of akimcanyayatana by beings belonging to another 
sphere [the sphere of naivasamjfianasamjfayatana], it cannot have two destiny-supports 
simultaneously. Finally, this supramundane mind cannot have nirvana as destiny-support 
because it has another support, namely, sopadhisesanirvanadhatu. None of these three 
things can be its destiny-support. If one does not believe in the existence of the store- 


consciousness, what then is the destiny-support of this supramundane mind?” (Bh) 


42. At the moment of death (chuti), beings who have accomplished good actions 
(sukrtakarin) and beings who have committed bad actions (duskrtakarin) 
experience a gradual cold feeling (usmanirgama) in the lower or the upper part 
respectively of the body which, without a store-consciousness, would be 
impossible. Consequently, the birth affliction (janmasamklesa) also, lacking a 
retributive consciousness furnished with all the seeds (sarvabijaka vipakavijnana) 


would be impossible. [136b5] 


42. Comm. Bh 333a10-14,bh 161b4-7, U 394a4-8, u 261al-3. 


“At the moment of death (cyuti = marana), those who have carried out good actions 
experience a gradual cooling in the lower part of their body; those who have committed 
bad actions experience it in the opposite part” (U), “because those who have carried out 
good actions must rise, whereas those who have committed bad actions must descend. 
Without a store-consciousness capable of appropriating the body, how could the body 
(asraya) gradually become cold? But, as long as life lasts, the store-consciousness 
appropriates the body. That is why, when it abandons it, the body becomes cold in the 


lower part or the upper part, according to the case (vathakramamam).” (Bh) 
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43. Why is the mundane purification (laukika vyavadana) impossible in the 


absence of a store-consciousness? 


i) Those who have not rejected (tyai-) the lust of the desire realm 
(kamavacaraga) and who have not yet acquired the mind of the form realm 
(rapavacaracitta) endeavor (prayunijate) to liberate themselves from the lust 
of the desire realm by a good mind (kusalacitta) of the desire realm. But this 
mind of effort (prayogikacitta) belonging to the desire realm is not born, does 
not perish with the mind of the desire realm; thus it is not perfumed (bhavita) 


by the latter and cannot be the seed (bija). 


ii) The preceding mind of the form realm is a past (atita) mind; in the course 
of numerous earlier existences (jataka), it has been separated by other minds: 
it no longer exists. As a result, it cannot be the seed of the absorbed mind 


(samGhitacitta), i.e., of the mind of the form realm that occupies us. 


(iii) Consequently, the retributive consciousness furnished with all the seeds 
(sarvabijaka vipakavijnana) which proceeds in a continuous series is the 
causal condition (hetupratyaya) of the absorbed mind in the form realm, 
whereas the good mind of effort is its dominant condition (adhipatipratyaya). 


Thia is what has been proved (siddha). 


The same reasoning may be applied mutatis mutandis (yathayogam) to all realms 


exempt from lust. [136b15] 


43. Comm. Bh 333a25-333b6, bh 161b7-162a4, U 394a18-394b2, u 261a3-261b2. 


“The author has just shown that by confining oneself to the active consciousnesses 
(pravrttijnana) alone, the threefold defilement is impossible. He will now show that 
mundane purification is impossible as well. To this effect, he says: Those who have not 


given up the lust of the desire realm, etc. 


i) The mind of effort and the good mind, the one belonging to the desire realm and the 
other to the form realm, do not arise and do not perish together. Therefore they cannot be 


respectively perfumed (vasya, bhdvya) and perfumer (vasaka, bhavaka). Moreover, the 
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mind of the desire realm, not being indeterminate (avyakrta), is not perfumable. As its 


level of attachment is separate, it is not causal condition for the good mind. 


ii) The good mind of the form realm, already obtained (prapta) in the course of other 
existences in eternal samsara, is not the seed of the present good mind of the form realm 
because it is past (atita) and, for many existences, has been replaced (antardyita) by 
many minds belonging to the desire realm. For the Sautrantika masters, the past does not 
exist. Since it does not actually exist, this past good mind cannot be the seed of of the 


actual good mind of the form realm .....” (U) 


iii) “The store-consciousness contains the seed of this mind and the actual mind of the 
form realm is born from its own seed contained in the store-consciousness. But the good 
mind of effort (prayogikakusalacitta) is not without efficacy (samarthya): it is only a 
dominant condition and not a causal condition. It is from the power of its dominance that 


the mind of the form realm is born .....” (Bh) 


44. Similarly, lacking a retributive consciousness furnished with all the seeds 
(sarvabijaka vipdkavijnana), the supramundane purification 
(lokottaravyavadana), is impossible (ayukta). Why would the supramundane 


purification be impossible? 


The Bhagavat said (Anguttara, I, p. 87): "The words of others (paratasca 
ghoSah) and correct inner reflection (adhyatmam ca yoniSomanasikarah) are the 
causes of correct seeing (samyagdrsti)". Words of others and correct reflection 
perfume either the auditory consciousness (srotavijiadna) or the mental 
consciousness (manovijnana) or both together. However, at the time of correct 
mental reflection on the texts (dharma), the auditory consciousness does not arise 
and similarly, the mental consciousness is replaced (antardyita) by other 
consciousnesses, distracted consciousnesses (viksipta vijnana). At the moment 
when the supramundane mind associated with correct reflection 
(yoniSomanasikarasamprayuktaka citta), i.e., correct seeing (samyagdrsti), arises, 
the mental consciousness perfumed (bhdavita) by the propensity of hearing 
(Srutavasana) together with the propensity of hearing, is destroyed (niruddha), 


past (atita), finished long ago. Not existing any longer, how could it be the seed 
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(bija) able to give birth subsequently to the supramundane mind associated with 


correct reflection? 


The mundane mind (Jaukika citta) associated with correct reflection does not 
arise, does not perish with the supramundane mind (/okottara citta) associated 
with correct seeing; thus it is not perfumed by the latter; not being perfumed by 
it, it cannot be the seed. Consequently, the supramundane purification also 
would be impossible in he absence of a retributive consciousness furnished with 
all the seeds. Indeed, the impregnation of hearing, which occurs in the mundane 
mental consciousness, cannot contain (parigrah-) the seed of the supramundane 


mind. [136628] 


44, Comm. Bh 333b21-333c5, bh 162a4-162b3, U 394b15-18, u 261b2-4. 


“This text is very easy to understand; there is no need to explain it.” (U) 


45. How can the retributive consciousness furnished with all the seeds 
(sarvabijaka vipakavijnana), the cause of affliction (samklesahetu), be the seed 
(bija) of the supramundane mind (/okottara citta) that counteracts this affliction 
(tatpratipaksa)? The supramundane mind is foreign (anucita); thus its propensity 
(vdsana) does not yet exist. Not having a propensity, from what seed (bija) could 


it be said to arise? 


Answer: It comes from the seed that is the propensity of hearing (srutavasana), 


issuing from (nisyananda) the very pure (ativisuddha) dharmadhatu. [136c4] 


45. Comm. Bh 333c1 1-23, bh 162b3-163a2, U 394b23-394c6, u261b4-8. 


“The retributive consciousness, the cause of that which is counteracted (vipaksa), i.e., the 
affliction, cannot be the cause of the antidote (pratipaksa), i.e., purity.” (Bh) — “Poison 
has never been known to produce ambrosia (amrta). How could the store-consciousness, 


which is like the poison, produce this supramundane ambrosia which is the pure mind? 
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The supramundane mind is foreign ...: the pure mind has not yet been realized (prapta); 


how could it arise without an appropriated cause?” (U) 


“It comes from ... This phrase shows that the pure mind has a separate seed. It is certainly 
not born from the store-consciousness as its seed. What then is its particular seed? It is 
the propensity of hearing, issuing from the very pure dharmadhatu". (U) - " To show that 
the dharmadhatu is unknown to the sravakas, etc., it is qualified as very pure: indeed, this 
dharmadhatu, attested to by the Buddha Bhagavats, cuts through the attachment obstacle 
(klesavarana) and the obstacle to knowledge (jfeydvarana). The teachings 
(desandadharma), i.e., the stitras, etc., which result from this very pure dharmadhatu, are 
called the result of the very pure dharmadhdatu. Since we 'understand' these sitras without 
error (aviparyasa), we speak of hearing. The propensity coming from this hearing is 
called propensity of hearing; or again the hearing itself constitutes propensity; hence the 
expression propensity-hearing. [In Sanskrit: srutasya vdsaneti srutavasana, or also 
srutam eva vasaneti srutavasana. This propensity-series (vasandsamtdana) residing as an 
foreign principle in the store-consciousness is the cause capable of producing the 
supramundane mind. That is why it is said that this mind comes from this seed which is 
the hearing propensity resulting from the very pure dharmadhdatu”. (Bh) - For 
dharmadhatu, see chap. V, § 1. 


46. Is the hearing propensity (Srutavasana) the same as the store-consciousness 
or is it not the same as the store-consciousness? If it is identical with the store- 
consciousness, how is it the seed (bia) producing the antidote (pratipaksa) to this 
consciousness? If it is not identical with the store-consciousness, where could a 


support (ashraya) to this hearing- propensity seed (Srutavdsanabija) be found? 


Answer: Until the enlightenment of the buddhas is attained (adhigama), this 
hearing propensity, according to whether it resides in any place of functioning 
whatsoever that serves it as support (@srayapravrttisthana), resides temporarily 
(ki tsai) in the retributive consciousness (vipadkavijndna), becomes united with it, 
functions with it, like water (ambu) and milk ( ksira). However, it is not the 


store-consciousness because it is its seed. [136c11] 
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46. Comm. Bh 334a2-13, bh 163a2-6, U 394c13-26, u 261b8-262a6. 
Lamotte has translated this entire paragraph according to H. 


“If the hearing propensity is identical with the store-consciousness, how could it be the 
seed of the antidote to the store-consciousness? If it is not identical with the store- 


consciousness, it must have a support distinct from the store-consciousness.” (Bh) 


“Until the enlightenment of the Buddha is attained: until one acquires the supreme 
enlightenment (anuttara bodhih) acquired by the Buddhas” (Bh), - “until one acquires the 
destiny (gati) that serves as support (asraya) for stainless emancipated wisdom (vimalam 
asaktam ca jndnam)” (U), this hearing propensity: “the propensity coming from the 
teachings (desanadharma), i.¢., the stitras umistakenly (aviparyasa) ‘heard', according as 
it resides in any place of functioning whatsoever that serves it as support: depending on 
whether it has any series (samtdna) whatsoever as place of functioning, resides 
temporarily in the retributive consciousness, is joined to it, functions with it, like water 
and milk: although the hearing impregnation is not the store-consciousness, it resides in 
this consciousness and functions with it. Nevertheless, it is not the store-consicousness: 
the hearing propensity is the seed of the supramundane mind (/okottara citta), is not 
identical with the store-consciousness, is not the seed of this consciousness .... For it is 
the seed of the counteragent of the latter: it is the cause (hetu) of the nonconceptual 
knowledge (nirvikalpakajnana) that counteracts the store-consciousness. It is like an attic 
into which all sorts of things are all jumbled up, like a doctor's medicine (risibhaisajya) 
mixed up with all kinds of poisons (visa), like a drug (agada) for all the illnesses. 
Although it functions for a long time with the bad poison, the good medicine is not 
identical with the poison, is not the seed of the poison. It is the same here for the hearing 


propensity.” (U) 


47. From the small propensity (myrduvdsana) is derived the medium propensity 
(madhyavasana), from the medium propensity is derived the great propensity 
(adhimatravasana); indeed, hearing (sruta), contemplating (cinta) and meditating 


(bhavana) comprise a progression (bahulikarana). [136c13] 
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47. Comm. Bh 334al17, bh 163a6-163b1, U 394c29-395al, u 262a6-7. 


Here, by the propensity of the small, medium and great categories respectively, the 
wisdom (prajia) born from hearing (srutamayi), contemplating (cintamayi) and 


meditating (bhavandmayi) should be understood. (Bh) 


48. This hearing propensity-seed (srutavasanabija), small, medium and great, is 


also the seed (bia) of the dharmakaya. 


Since it counteracts (pratipaksa) the store-consciousness, it is not identical with 


the store-consciousness. 


Issuing from (nisyanda) the supramundane (/okottara) and very pure 
(ativisuddha) dharmadhatu, even though it is worldly (Jaukika), it is the seed of 


the supramundane mind (lokottara citta). 


Even before the supramundane mind arises, it counteracts (pratipaksa) the 
explosion of the afflictions (klesaparyavasthana); it counteracts the hell destinies 
(apayagati); it is the antidote that supresses (paryadanapratipaksa) all bad actions 
(duskrta). 


It favors (@nulomika) meeting (samyoga) with the Buddhas and bodhisattvas. 


Although worldly, it pertains (samgrhita) to the dharmakaya of the beginning 
bodhisattvas (a@dhikarmika bodhisattva); it also comes out of the vimuktikaya 
(body of deliverance) of the Sravakas and pratyekabuddhas. Although it is not 


the store-consciousness, it comes from the dharmakaya and the vimuktikaya. 


To the extent that the hearing propensity, small, medium or great, develops 
(vardhate) successively, to that extent the retributive consciousness (vipadkajndana) 
diminishes (nyiinikriyate) and transforms its support (asrayaparavrtti). Having 
completely (sarvatha) transformed its support, the retributive consciousness, 
although supplied with all the seeds (sarvabijaka), becomes deprived of seeds 
and completely cut off (prahina). [136c35] 


48. Comm. Bh 334b7-19, bh 163b1-6, U 395a14-195b12, u 262a7-263a4. 


94 


“Although mundane, because it is impure (sdsrava), it is the seed of the supramundane 
mind: for it constitutes the apparatus (sambhara) of the pure (andsrava) mind .... Arising 
in the world (lokam nisritya), it is called mundane because it is mixed with the store- 


consciousness and functions with it.” (U) 


“It counteracts the explosion of the passions: it is a cause capable of cutting through the 


excessive activity (adhimatrapravrtti) of sensual desire (raga), etc.” (Bh) 


“It counteracts the hell destinies: “having cut through the explosion of the passions, it is 
able to counteract the bad destinies (durgati) of hell.” (Bh) — “Thus, a verse says 'Those 
who have correct worldly vision (samyagdrsti) but of the higher class, while passing 


through thousands of successive existences, do not fall into the bad destinies.” (U) 


It is the antidote that suppresses all bad actions. According to bh: rnam grans la myon 
bar hdyur bahi las gan gis nan sondu skye bar hgyur ba de yan / dens par hgyur bahi 
rgyu yin te / mdor bsdu na hdas pa dan / ma hons pa dan / da Itar byun bahi fies par 
spyad pa thams cad kyi gien poho: “It is the cause that suppresses these actions-to-be- 
experienced-later (aparaparyayavedaniyakarman) as a result of which one is reborn in 
the bad destinies. In summary (samasatah), it is the counteragent of all bad conduct 


(duscarita), past (atita), future (andgata) and present (pratyutpanna). 


It favors the meeting with the Buddhas and bodhisattvas. According to bh: ma hons pa na 
dge bahi bses gnen dan bdag phrad pa thob pahi rgyu nid kyan yin no: “It is also the 
cause which will permit one later to become connected to spiritual friends 


(kalyanamitra).” 


“Tt pertains to the dharmakaya: because it 1s its cause. Similarly, says the author, it is the 
concern of the vimuktikaya. There are differences between the dharmakaya and the 
vimuktikaya. The vimuktikaya is just the radical cutting off of the bond (grantha) that is 
the passion-obstacle (klesdvarana). It is like the citizen (paurajana) who breaks the 
painful straps of the cangue (the heavy wooden yoke worn on the neck by criminals): he 
escapes from the pain without, however, gaining any glory, any pre-eminence 
(adhipatya), sovereignty (aisvarya), or fortune (samrddhi). The dharmakaya, on the other 
hand, is free of both obstacle-bonds, the obstacle of the passions (k/esavarana) and the 
obstacle to knowledge (jfeyavarana), which disappear along with their traces (vasana). 


The dharmakaya is ornamented (a/amkrta) with innumerable qualities (aprameyaguna), 
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wonderful and extraordinary (Gscarya-adbhuta): the powers (bala), the fearlessnesses 
(vaisaradya), etc. It is the basis of all fortune (samrddhi) and all sovereignty (aisvarya). 
It has excellent masteries (varavasita) at its disposal. It does as it pleases (vathakamam). 
It is like the prince (ra@japutra) who is anointed (abhiseka), but who, guilty of a mistake, 
has been thrown into prison: once freed, he comes once more into possession of his 


prerogatives, sovereignty and fortune. 


The retributive consciousness transforms its basis; it is like a sick person's body which is 
transformed by drinking the medicine of the doctor (rsibhaisajya) ....; he escapes from 
sickness and gets health. (U) 


The last phrase of the paragraph should be understood properly; u comments on it in 
these words: sa bon thams cad pa yan sa bon med par hgyur €es bya ba la sogs pa ni sa 
bon gyi rnam pa thams cad spans pahi phyir te / kun nas fion mons pahi sa bon thams 
cad med pa hid hdi ni spans par rig par byaho: “It is said that although it is furnished 
with all the seeds, it becomes deprived of seeds because these seeds are completely cut. 
And this absence of all seed of defilement (samklesabija) should be considererd to be the 
cutting through (prahdna) of this consciousness. Indeed, the transformed store- 
consciousness amounts to the tathata, to what it is in essence by the destruction of its 


seeds.” 


49. As in the example of water (ambu) and milk (ksira), the hearing propensity, 
which is not the store-consciousness, and the store-consciousness itself exist 
together in the same place. But how is it that the store-consciousness becomes 
completely exhausted (sarvakarena), whereas the hearing propensity, which is 


not the store-consciousness, develops completely? 


It is like the milk drunk from water by a goose (hamsa). In the same way, when 
the mundane attachment (/aukika raga) is eliminated, the propensity (vasana) of 
the non-absorbed levels (asamahita bhimih) decresases little by little, whereas 
the propensity of the absorbed levels (samahita bhimih) develops little by little, 


and thus one arrives at the transformation of the basis (asrayaparayrtti). [137a1 | 
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49. Comm. Bh 334b25-334c1, bh missing, U 395b17-19; u 263a4-5. 
There is a gap in the Tibetan text; Lamotte has translated this paragraph according to H. 


“Let us return to the example given above (§ 46) of water and milk mixed: when geese 
drink this mixture, the milk disappears and the water reamins.” (Bh) — “This text is easy 


to understand; there is no need to explain it.” (U) 


50. “In those who dwell in the absorption of cessation (nirodhasamapatti), the 
vijiana does not leave the body (kaya)": according to these words of the 
Buddha, we know that the retributive consciousness (vipakavijnana) does not 
leave the body. The production (utpdda) of the nirodhasamépatti does not 
counteract (pratipaksa) this retributive consciousness but it does counteract all 


the other consciousnesses. [| 137a3] 


50. Comm. Bh 334c4-7, bh 163b6-164a1, U 395b22-395c4, u 263a5-263b3. 


u comments: de /tar kun nas non mons pa dan rnam par byan ba hthad pas kun g€i rnam 
par Ses pa bsgrubs nas hgog pa la shoms par €ugs pa rnams kyan €es bya ba la sogs pas 
hgog pahI stioms par hjug pa mi srid par sgrub po // sans rgyas dan / ran sans rgyas dan 
/ dgra bcom pa dan / phyir mi ldog pahi byan chub sems dpah rnams ma gtogs pa hgog 
pa la shoms par €ugs pa g€an rnams si ba las bye brag ston pa na bcom Idan hdas kyis 
dehi rnam par Ses pa lus dan bral ba ma yin no €es bkah stsal te/ de ni g€i rnam par ses 
pa las g€an ma yin no // de Itar ci mnon €e na / hgog pahi snoms par hjug pa ni dehi 
gnen po ma yin pahi phyir ro // dehi gnen por hgog pahi snoms par hjug pa skye ba ma 
yin te / dmigs pa dan rnam pa yons su ma chad pahi phyir ro //rnam par rig pahi mi gsal 
ba ni [ma] €i ba nid du yons su mi gcod pas gnen po mi byed pahi phyir hgog pahi stioms 
par hjug pa ni kun g€i rnam par ses pahi gnen po ma yin no // gan la ghen po med pa de 
ni hgog par mi hgyur ro // hjug pahi rnam par ses pa gan dmigs pa dan rnam pa yons su 
chad pas ma €i ba dehi gnen por skye ste / de hgag pa nid do: “The writer has proved 
the existence of the store-consciousness by showing that, without it, affliction (samklesa) 
and purification (vyavadana) are impossible. By speaking now of 'those who dwell in 


nirodhasamapatti', he proves that without it, nirodhasamapatti could not take place. 
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Except for the Buddhas, the pratyekbuddhas, the arhats and the avaivartika bodhisattvas, 
those who dwell in nirodhasamapatti are not dead (maranavisista): to show this, the 
Bhagavat said that, amongst them, the vijfiana does not leave the body. This vijfiana is 
none other than the store-consciousness. How does he know this (katham gamyate)? 
Because the nirodhasamapatti does not counteract this consciousness: the production of 
nirodhasamapatti does not counteract this consciousness, because the object (4lambana) 
and the aspect (akara) of the store-consciousness are not different (aparicchinna). Since 
a vague (apatu) and indistinct consciousness (vijfiapti) does not hinder the 
nirodhasamapatti in its subsiding, the latter does not counteract the store-consciousness 


because it does not destroy that which it does not hinder. 


But the nirodhasamapatti, having a distinct object and aspect, is produced by 
counteracting the active consciousnesses (pravrttivijndna), the non-calmed 


consciousnesses. The latter are then destroyed.” 


51. In those who emerge from (vyuttha-) nirodhasamapatti, the vijiana is not 
produced anew. Indeed, when the retributive consciousness (vipdkavijndna) has 
been interrupted (samucchinna), it does not rearise (abhinirvrt-), except in being 


reborn (pratisamdhi). [137a5] 


51. Comm. Bh 334c10-13, bh 164a1-3, U 395c6-9, u 263b3-4. 


“Some believe that the consciousnesses which perish on entering absorption are produced 
anew when emerging from the absorption. For this reason, the Bhagavat said that the 
vijfiana does not leave the body.” (U) - “This is not true, because on leaving the 
absorption, the vijnana is not produced anew. This vijfiana, which is fruit of retribution 
(vipakaphala), does not rearise once it is interrupted except to be reborn and take on a 


new existence.” (Bh) 


52. Some think that the absorption of cessation (nirodha-samapatti) is provided 


with mind (sacittaka) because it contains a mental consciousness (manovijnana). 
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But even from their point of view, such a mind (citta) is impossible [in nirodha- 


samapatti]. Indeed, 
i) Nirodhasamépatti would be impossible. 


ii) The object (@lambana) and the aspect (akara) of the absorption vijhana 


are not perceived (upalabdha). 


iii) Since the mental consciousness cannot be described here as an 
unwholesome (akuSala) or morally indeterminate (avydkrta) consciousness, it 


would be associated (samprayukta) with the roots of good (kusalamila). 


iv) In the nirodhasamApatti, there would be a contact (sparsa) whence the 


presence (samudaya) of conceptualization (samjna) and sensation (vedita). 


v) Or rather, the nirodhasam4patti would be reduced to a simple 
interruption of conceptualization (samjidsamuccheda-matra), which is 
erroneous because another mental stabilization (samadhi, namely, the 


asamjnisamapatti) has this power (prabhava). 


vi) Volition (cetana), faith (Sradda@), and the other roots of good would be 


present. [137a11] 


52. Comm. Bh 334c22-335b8, bh 164a3-165b3, U 395c16-396a10, u 263b4-264a6. 


“The vijfiana which, in the course of absorption does not leave the body, is certainly not a 


mental consciousness. 


i) The nirodhasamapatti would be impossible because concept (samjna) and sensation 
(vedita) would not be destroyed. Actually, if the mental consciousness were inseparable 
from these two general factors (mahabhimika), these two factors, 1.e., concept and 
sensation, would not be destroyed, and this absorption would not take place since the 
samjnaveditanirodhasamapatti is defined as the absoption where conceptualization and 


sensation are destroyed. 


ii) The vijfiana of this absorption is definitely not a mental consciousness because the 


object and the aspect of this vijnana are not perceived. Every mental consciousness 
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presupposes a perceptible object and aspect. But in the nirodhasamapatti there is nothing 


like that. Therefore there is no mental consciousness in it. 


iii) The vijfiana of this absorption is definitely not a mental consciousness because this 
mental consciousness would be associated with the roots of good. The mind of entry into 
this absorption (samdpaiti) is definitely neither unwholesome nor morally indeterminate. 
Since concentration is wholesome, it, 1.e., the mind of entry, is only wholesome (Ausala). 
But without the roots of good, non-attachment (alobha), etc., this wholsome mind would 
not exist. It is by association (samprayogatah) that it is good. But if these roots of good 


exist, how would the two mental factors, concept and senation, not be present? 


iv) Non-covetousness and other roots of good are inseparable from contact. That is why 
there would be contact in the nirodhasamapatti. Now the contact coming from this 
absorption has well-being (prasrabdhi) as its nature: it is to-be-sensed pleasantly 
(sukhavedaniya) or to-be-sensed indifferently (upeksavedaniva), whence the presence of 
a sensation (vedand) simultaneously (sahaja) with contact. But according to the 
definition given by the Buddha, if there is concept and sensation, there is no 


nirodhasamapatti. 


v) It is said: 'By suppressing (vidusana) concept and sensation in the manner that an 
abscess (visphota) or an arrow (isu) is removed, nirodhasamapatti is produced. In this 
absorption it is only concept and sensation that are destroyed, but mind remains’. In order 
to refute this theory, the writer then says: Another absorption (samadhi) has this power: 
this suppression of concept and sensation possible in samadhi is not characteristic of 
nirodha alone. Why? Thus, in the nonconceptual absorption (asamjnisamapatti), by 
virtue of a preparatory practice (purvopdya), there is this power of suppression 
characteristic of samadhi The nirodhasamapatti would be reduced to a simple destruction 
of concept if the suppression of conceptualization was characteristic of nirodha alone. 
The absorption of nonconcept, primarily and only, in suppressing conceptualization, 
would be merely the destruction of conceptualization (samjndnirodha) in the absorption 


of nonconcept and not a distinct absorption. Now you do not agree to this. 


v1) Finally, as the destruction of the supported thing (asrita) does not occur without 
destrucction of the support (Gsraya), the mind present in this absorption should also be 


destroyed. If this mind contained in the nirodhasamapatti were not destroyed, volition, 


100 


faith and the other roots of good would be present. On the other hand, if the latter had 
been destroyed, the mind too would definitely be destroyed. This is why 
nirodhasamapatti is not simply the destruction of the factors supported (asrita) by the 
mind because, when there is a support (Gsraya), to suppress the things supported (asrita) 


is not possible.” (U) 


53. The absorption of cessation does not contain a mind (citta) without mental 


factors (caitta), 


i) because it is impossible to separate the things supported (dsrita, i.e., the 


mental factors) from their support (asraya, i.e., the mind); 


ii) because there are examples (drstanta) where destruction of the things 


supported necessarily leads to destructiom of the support; 


iii) because the factors of the mind or mental factors are not like the non- 


omnipresent bodily factors (asarvaga). [137a12] 


53. Comm. Bh 335b8-335c2, bh 165b3-166a2, U 396a10-16, u 264a6-264b1. 


“In order to avoid all the kinds of difficulties (dosa) enumnerated above and to avoid 
contradicting the 4gamas, some scholars are content to exclude the mental factors 
(caitta). Thus rejecting these mental factors, they posit a mind without mental factors in 


this absorption of cessation. That also is impossible. Why? 


i) Because it is impossible to separate the things supported from their support: the 
support (Gsraya) is the mind (citta); the things supported (dsrita) are the mental factors 
(caitta). Support and things supported, i.e., mind and mental factors, have been 
inseparable from one another since beginningless samsara because they mutually attract 
one another. This is why, if the absorption of cessation is equipped with a mind, it will 
necessarily bring along non-attraction and the other roots of good (alobhddikusalamiila) 


inseparable from the mind. 


Objection - But, you may say, the absorption and the means of absorption 


(samdapattyupaya) are in opposition (virodha) to non-attachment and the other roots of 
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good. Therefore, in this absorption, the roots of good do not exist and the wholesome 


mind (Ausalacitta) alone exists. 


Answer - Such a dissociation has never been seen elsewhere. If, at the time of its cause, 
the absorption is associated with these mental factors, it would remain associated with 
them at the time of the fruition of result (nisyandaphala). Therefore the objection does 
not hold. 


ii) Neither does it hold because there are examples. The Bhagavat has said (Majjhima, I, 
p. 296): ‘In those who dwell in the absorption of cessation, the factors (samskara) of the 
body (Adaya), speech (vac) and mind (manas) are destroyed (niruddha).' Here the factors 
of the body are the inbreath and the outbreath (a@ndpdana); the factors of speech are 
examination (vitarka) and judgment (vicara); the factors of mind are volition (cetand), 
conceptualization (samjnda), etc. If examination and judgment were destroyed, speech 


could not arise. It is the same for the mind: if the factors are destroyed, it does not arise. 


Objection - But, you may say, if the factors of the body perish when one enters into 
absorption, the body persists and does not perish. It is the same for the mind: the mental 


factors are destroyed but the mind persists and does not perish. 
Answer - This objection does not hold. Why? 


iii) Because[the mental factors are not non-omnipresent like the body factors. The 
Bhagavat has said: 'When the body factors are suppressed, there is still another cause for 
the susbsistence (sthitihetu) of the body: food (ahdra), drink (pana), the vital organ 
(jivitendriya), consciousness (vijidna), etc. Thanks to these, although the inbreath and 
outbreath may have disappeared, the body persists.’ But it is not the same for the mind. If 
the mental factors are suppressed, there is no further particular cause supporting the mind 
so that it can subsist. Thus, since the absorption of cessation would not have a mental 
consciousness, it would be necessary to call it absorption without mind 


(acittakasamapatti). 


But since the retributive consciousness (vipdkavijndana) remains in this absorption, the 
Bhagavat has stated that the vijiiana does not leave the body, and it is from this vijnana 
supplied with all the seeds (sarvabijaka) that, coming out of absorption (samapatti- 


vyutthana), the active consciousnesses (pravrttivijndna) arise. This is why the store- 


consciousness necessarily exists.” (Bh) 
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54. Since it cannot be wholesome (kusala), unwholesome (akuSala) or morally 
indeterminate (avydkrta), this mental consciousness is not in conformity (na 


yujyate) with the absorption of cessation. [137a14] 


54. Comm. Bh 335c5-336a8, bh 166a2-167b5, U 396a18-196b19, u 264b1-265b1. 


“The vijfiana which, according to the Buddha, does not leave the body during 
nirodhasamapatti, cannot be a mental consciousness without ideation and sensation (§ 
52), or a mind without mental factors (§ 53). Every mental consciousness must be either 
wholesome, unwholesome or morally indeterminate.” (U) - Now, in nirodhasamapatti, 


the mental consciousness would have none of these qualities. 
i) It could not be wholesome: 


a) Neither by association (samprayogogatah) with the roots of good 
(kusalamila). “How could the roots of good be separated from contact (sparsa)? How 
could contact be separated from the univeral (sarvaga) mental factors, sensation, etc.?” 


(U) 


b) Nor by reason of its original cause (samutthdnatah): a wholesome mind of 
effort (prayvogika kushalacitta). “That contradicts the sitra for which every mind is 
wolesome by virtue of an association with the roots of good. Moreover, who forces us to 
believe that, if the mind of effort, the condition for absorption, is wholesome by 
association with non-covetousness and the other roots of good, it is not the same for the 
mind of absorption which is the result that that resembles the cause (nisyandaphala)?” 
(U) 


c) Nor by its nature (svabhavatah): “it would be included in the series of things 


wholesome by nature, roots of good, etc.” (U) 


d) Nor absolutely (paramarthatah): ”it would necessarily be liberated (vimukta).” 
(U) 


ii) “It could not be unwholesome, because the nirodhasamapatti is in essence 


wholesome.” (Bh) 
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ii) “Neither could it be morally indeterminate (avydkrita), for it is not the avyakrta 
relating to conduct (iryapatha) or to the arts (silpasthana) or to magical creations 
(nirmdna). But, you may say, it is the avyakrta arisen from retribution (vipdkaja). In this 
case, it comes down to a store-consciousness. Beyond these four avyakrtas there is no 
fifth avyakrta.” (Bh) 


“This is why the vijfiana residing in this absorption is the retributive consciousness and 


not the mental consciousness.” (Bh) 


55. The theory according to which the continuous production (anantarotpada) of 
matter (ripa) and of mind (citta) would be the seed (bija) of the dharmas is 


inadmissible as we have seen above (§ 23). 


It would be impossible to fall (cyuti) from the formless realm (a@ripya) or from 
the heaven of the non-identifying ones (asamjnin), and to emerge from the 


absorptionof cessation (nirodhasamapatti). 


The last mind (antyacitta) of the arhat would not be explicable, unless the earlier 
mind, with respect to the later mind, would be an immediately preceding 


condition and (samanantara-pratyaya) and not a causal condition. [137a17] 


55. Comm. Bh 336a13-21, bh 167a5-168a2, U 396b23-396c11, u 265b1-8. 


“According to one theory, the authors of which are the Sautrantikas, the continuous 
production of matter and mind (in the sense that forms and minds arise in series in order 
of anteriority and posteriority) would be the seed of the dharmas: would be the generative 
cause (janakahetu) of conditioned dhrmas (samskrta). This theory says: the form (rupa) 
of the later moment (uttaraksana) arises immediately (anantaram) from the form of the 
preceding moment (purvaksana); the mind (citta) of the later moment and the associated 
mental dharmas (samprayukta) arise immediately from the mind of the preceding 
moment. Thus cause (hetu) and result (phala) are explained correctly. Of what use (Aim 


prayojanam) would it be to imagine a store-consciousness, cause of the dharmas? 
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In order to refute this theory, the writer says: it is inadmissible as we have seen above 
when he said, in § 23, that two moments are never simultaneous. But this theory has yet 


other defects. 


When one falls from the formless realm (a@rijpyadhatu) and is reborn into the form realm 
(ripadhatu), it is impossible that the earlier form is the generating seed of the actual 
form, because the earlier form has long since been destroyed. - When the mind falls from 
the heaven of the non-identifying ones to be reborn into an identifying world, when the 
mind reappears to leave the absorption of cessation, etc., it is impossible that the earlier 
mind could be the generating seed of the later mind because the earlier mind has long 


since been destroyed. 


If the earlier mind could contain the seed of the later mind without having a birth and 
cessation simultaneous with the later mind, if only the mind of the earlier moment could 
be the seed that produces (avahati) the mind of the later immediately-following moment, 
the last mind of the arhat could not be explained: he would be unable to enter into the 
sphere of nirvana-without-residue (nirupadhisesanirvanadhatu). Indeed, this ultimate 
mind would be the seed which, as immediately preceding condition (samanantara- 
pratyaya), gives rise to another mind; the result would be that the sphere of nirvana- 


without-residue would never occur. 


Consequently, the forms and minds that arise following one another in order of anterioity 
and posteriority could only be immediately preceding conditions (samanatarapratyaya) 
or dominant conditions (adhipratyaya) with respect to one another; they are not causal 


conditions (hetuprataya).” (U) 55. 


56. Consequently, lacking a retributive consciousness (vipadkavijidna) supplied 
with all the seeds (sarvabijaka), defilement (samklesa) and purification 
(vyavadana) would be impossible (ayukta). Therefore the existence of a store- 
consciousness showing the characteristics that we have described 


(vathoktalaksana) is proven (siddha). [137a20] 


56. Comm. Bh 336a25-26, bh 168a2, U 396c14-24, u 265b8-266a4. 
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“With the help (vukti) of innumerable arguments explained above (§29 to § 55), the 


author has proved that the store-consciousness exists necessarily.” (Bh) 


57. Here are some stanzas: 


i) If there was only one good mind (bhadracitta) among the bodhisattvas, i.e., 
a mental consciousness (manovijndna) that is whollesome but impure (kusala- 
sasrava)|, apart from the first five active consciousnesses (pravrttivijnana) 
and distinct from the other mental consciousness - the unwholesome impure 
(akusala-sdsrava) consciousness -, how would this mind transform its support 


(katham paravarteta)? 


ii) The counteragent (pratipaksa) is the transformation (paravrtti), you would 
say? No, because the antidote to the affliction is not the cutting (prahdna) of 
the affliction. Besides, if the counteragent were the cutting, cause (Hetu) and 


result (phala) would be indistinguishable. 


iii) Perhaps you would admit that this mind loses its seeds (bija), or loses its 
nature of seed (bijasvabhava) and that that is its transformation. But since 
this mind no longer exists, these two losses are nonexistent and your claimed 


transformation is impossible. [137a27]| 


57. Comm. Bh 336b5, bh 168a2-168b6, U 387a3-19, u 266a4-266b4. 


“These three stanzas explain how, by confining oneself to the active consciousnesses 
(pravrittivijndna), the transformation of the support (Gsrayaparavitti) would not take 


place. 


i) If among the bodhisattvas there were only one good mind: a wholesome (kusala) 
mental consciousness associated with the counteragent of the afflictions 
(pratipaksasamprayukta) and supramundane (/okottara), separate from the five: the first 
five consciousnesses, visual consciousness, etc., and distinct from the other: from the 
unwholesome (akusala) impure (sdsrava) and afflicted (samklista) mental conscousness; 
the author, who has already spoken of a good mind, adds here that it is distinct from the 


other with the aim of distinguishing it from the wholesome but impure (Ausalasdasrava). 
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How would this mind transform its support?: if you believe in the existence of the store- 
consciousness, you could call 'transformation of the support’ the phenomenon that causes 
all the seeds of affliction (samklesabija) that it contains to lose the quality of seed. But if 


you do not believe in it, what would this transformation consist of? 


ii) You say that the arising of the counteragent is the transformation. But that is 
impossible. Why? The counteragent is the transformation, you will say. No, because the 
counteragent is not the cutting: it is the cutting of the afflictions that is called 
transformation of the support. But the counteragent is not this cutting, because it is 
merely the cause of the cutting (prahdnahetu). If it were the cutting itself, the cause and 
the result would not be different. The result, i.e., nirvana, is the cutting; the cause, 1.e., the 
noble path (aryamarga), is the counteragent. If the counteragent were the cutting, the 
result and the cause would be one and the same thing and, on the arising of the 


counteragent, there would be nirvana.” (Bh) 


iii) You would perhaps admit that this mind loses its seeds or loses its nature of seed and 
that that is the transformation: “You would perhaps admit that the loss of the seeds or the 
loss of its nature of seed applied to the active consciousness constitutes the 
transformation of the support.” (Bh) — “The mind (citta) in which the numerous seeds of 
defilement (samklesabija) are accumulated (Gcita) would be without seeds, and you 
would consider that to be the transformation of the support; or else its nature of seed 
(bijasvabhava) would disappear, and you would consider that to be the transformation of 


the support.” (U) 


But since this mind no longer exists, these two gates are nonexistent, and your claimed 
transformation is impossible: “If this mind still existed, one could say that it loses its 
seeds when it loses its nature of seed. But if it no longer exists, it cannot be said that it 
loses its seeds or its nature of seed. But at the moment when the supramundane mind 
(lokottaracitta) manifests, this mind of which you speak no longer exists. How could it 
be said that it loses its seeds when its nature is destroyed?” (U) — “The afflicted active 
consciousnesses (samklista pravrttijndna) no longer exist in the state of absorption 
(samapattyavastha) with which we are concerned. Thus there are no longer any seeds 
that could be destroyed. The two losses that you call transformation of the support are 
impossible. But let us accept the existence of a store-consciousness: then, although the 


afflicted active consciousnesses no longer exist in the state of absorption, their seeds 
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reside in the store-consciousness which can be deprived of seeds or of its nature of seeds 
by transforming it. Since thus your claimed transformation of the support is not 
explicable in the hypothesis of the existence of only the active consciousnesses, it is 


necessary to believe in the existence of a store-consciousness.” (Bh) 


58. What are the types (prabheda) of store-consciousness? — In short, the store- 


conciousness is threefold (trividha) or fourfold (caturvidha). 


Firstly, it is threefold in regard to the three types (visesa) of propensities 


(vasana): 
i) the propensity of speech (abhilapavasana), 
ii) the propensity of the view of self (atmadrstivasana), 


iii) the propensity of the factors of existence (bhavangavasana). [137b2] 


58. Comm. Bh 336c3-12, bh 168b6-169a3, U 397a24-397b4, u 266b4-267a1. 


“Having defined and demonstrated the store-consciousness and its characteristics, the 


author asks about its types and answers that it is threefold or fourfold. 


i) The propensity of speech: The expressions (abhilapa) of language concerning the self 
(atman), entities (dharma) or actions (kriya) are numerous. From them are derived these 
special propensities (vasanavisesa) concerning the self (human, god, etc.), entities (eye, 
color, etc.) or actions (coming, going, etc.). As a result of these propensities, the 'self, 
things and actions appear and the consciousnesses exercizes their special capacities 


(saktivisesa). 


ii) The impregnation of the view of the self. By the power of the wrong view regarding 
the self (satkayadrsti) peculiar to the manas gripped by the four afflictions (cf. § 6), there 
exists in the store-consciousness a special propensity of belief in a self (@tmagraha). [Bh 


adds: it is the cause of the distinction between self (sva) and other (para)]. 


ili) The propensity of the factors of existence. By the power of dominance (adhipatya) 
exerted by the mental factors (samskara), meritorious (punya), non-meritorious (apunya) 


or unchanging (dnifjya), the special propensities of the twelve-membered causal chain, 
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cf. § 19, from ignorance (avidya) up to old-age-and-death (jatamarana), exist in every 


destiny (gati), divine, etc.” (U) 


59. The store-consciousness is fourfold: projection (aksepaprabheda), retribution 


(vipakaprabheda), cause (hetuprabheda), nature (laksanaprabheda). 


i) 'Projection' store-consciousness is the propensity (sadyojatata vasana) 
newly arisen by the fact of retribution. Without this projecting store- 
consciousness, the consciousness conditioned by the factors 
(samskarapratyayanam vijianam) and the existence conditioned by 


attachment (upddanapratyayo bhavah) would be impossible (ayukta). 


ii) ‘Retribution’ store-consciousness is the retribution in the destinies (gati) 
according to the factors (samskara) and the acts of existence (bhava). Without 
this retribution-consciousness there would be no seed (bija) and, as a result, 


the dharmas destined to arise (paunarbhavika) could not arise. 


iii) ‘Cause’ store-consciousness is the cause (Hetu) of the belief in a self 
(atmagraha) belonging to the manas. Without it, the belief in a self belonging 


to the manas would have no object (a@lambana). 


iv) ’Nature’ [store-consciousness] is that which has a shared nature 
(sadharanalaksana) and a unshared nature (asaddhdaranalaksana), a nature of 
seed with respect to the insensate world (nirveditotpattibijalaksana) and a 
nature of seed with respect to the sensate world (saveditotpattibijalaksana). 
[137b11] 


59. Comm. Bh 336c15-337a9, bh 169a3-169b3, U 397b10-23, u 267al-7. 


This paragraph continues and completes the preceding paragraph: the  store- 
consciousness, as projection, retribution and cause, corresponds respectively to the 


propensities of speech, factors of existence and view of the self. 


i) Impregnation newly arisen: “impregnation coming from first speech (abhilapa) is 


called species-projection because this projection projects the birth.” (U) 
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ii) The dharmas destined to arise .... : “the material organs (riipindriya), eye, etc., and 
other entities of retribution would not be able to arise.” (Bh) - “If the root is suppressed, 


there will be no leaves, etc.” (U) 


3. “The store consciousness is the object (nimitta) of the view of self (atmadrsti) and the 
belief in the self (Gtmagraha) that resides in the afflicted (Alista) manas. If this special 
store-consciousness which is object did not exist, belief in the self that has as its cause 
the wrong view of self (satkayadrsti) contained in the afflicted manas would no longer 
have an object (Glambanavisaya). But it should be known that it is the result resembling 


the cause (nisyandaphala).” (Bh) 


iv) The fourth point is developed in the following paragraph. 


60. When it is shared (sadharana), the store-consciousness is the seed of the 
world-receptacle (bhajanaloka); when it is unshared (asddharana), it is the seed 


of the individual bases of consciousness (pratyadtmikayatana). 


Shared, it is the seed of the insensate (nirveditotpattibija) world; unshared, it is 
the seed of the sensate (saveditotpattibija) world. When [the truth of the Buddhist 
path (margasatya)| counteracting (pratipaksa) the store-consciousness arises, the 
unshared store-consciousness which is counteracted (vipaksa) disappears 
(nirudhyate); on the other hand, the shared store-consciousness which continues 
to exist, grasped by the concepts of others (paravikalpa), becomes the object of a 


purified (visuddha) vision (darsana). 


Thus, by reason of diverse aspirations (bhinnadhimukti), the yogins have 
different visions (bhinnadrsya) of one and the same thing (dravya). Here are 


some stanzas: 


a) The universe, the shared fetter (sadharnabandhana), is difficult to cut 
(duspraheya) and difficult to know (dusparijneya). Because the outer world 


(bahyanimitta) is vast, the yogins have different views of it. 


b) Although the universe is not destroyed by the margasatya, the vision 
(darsana) of it by pure people is pure (Ssuddha). Because the buddhafields 
(buddhaksetra) are pure (visudda), the vision of the Buddhas is pure. 
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Lacking such a shared and unshared store-consciousness, the distinction (visesa) 
between receptacle-world (bhajanaloka) and animate world (sattvaloka) would 
be impossible. [137b26] 


60. Comm. Bh 337a26-337b3, bh 169b4-7, U 397c12-398a18, u 267a8-268a8. 


“When it is shared, the store-consciousness is the seed of the world-receptacle: it is the 
cause (hetu) of a concept (vijfiapti) having the appearance (abhdsa) of a world- 
receptacle. It is shared in the sense that by the dominant power (adhipatibala) providing 
retribution (vipdka) of similar actions (tulyasvakarma), this concept (vijnapti) world is 
conceived (utpadyate) in a form that is the same for all who enjoy it. When it is unshared, 
it is the seed of the individual bases of consciousness: the eye and the other bases of 
consciousness (ayatana), being the object (alamaba) of the belief in self (atmagrdaha), are 
called individual (pratyatmika); residing in the inner person, they are called internal 
(adhyatmika). Since it is the cause of these bases of individual conciousnesses, the 


unshared store-consciousness is their seed. 


Shared, it is the seed of the insensate world. In fact, because it is beyond any advantage 
(upakara) or disadvantage (apakara) resulting from a pleasant or unpleasant sensation 
(sukhaduhkhavedana), the receptacle-world is free of pleasure and pain [cf. u: bde ba 
dan sdug bsnal gyi tshor bas phan hdogs pa dan gnod par byed pa med pahi phyir te / 
snod kyi hjog rten la bde ba dan sdug bsnal med do]. When the counteragent of the store- 
consciousness arises: when the truth of the path arises (mdargasatya), the unshared store- 
consciousness, which is counteracted, disappears: the seed of the bases of the individual 
and internal consciousness disappears because it is counteracted (viruddha). On the other 
hand, the shared store-consciousness which continues to be grasped by the concepts of 
others becomes the object of a purified vision, for this shared store-consciousness is the 
receptacle-world. Among the yogins, conceptualizations (vikalpa) coming from the 
indivual bases of consciousness are destroyed. Nevertheless, they have only a purified 
view (darsanavisuddhi) of the receptacle-world grasped by the conceptualizations of 
others (parasamtanavikalpa). They see this world as a pure thing, like space (a@kasa) that 
is not stained (putikrta) by water (apas), or in the grip (grhita) of earth (prthivi) or 
burned (dagdha) by fire (tejas), or shaken (prakampita) by wind (vayu). - But how does 
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one acquire a purified vision (darsanavisuddhi) of something real (sadartha)? - Fearing 
some such objection from his adversary, the author says: Thus the yogins, by reason of 
diverse aspirations, etc.: Thus they have a different vision of one and the same thing 
according to such and such an aspiration: they see gold, etc. (suvarnddivisesa 
bhinnadrsyam upalabhyate). Depending on whether they see gold (swvarna) or silver 
(rajata) or grass (trna) or wood (kdastha) there, the object they perceive (alambana) is 
multiple [cf. u: mos pa gan dan gan yin pa ji ltar mos pa b€in du gser la sogs pahi bye 
brag gis blta bar bya ba sna tshogs pa dmigs pa Ita bu ste / gser dan / dnul dan / rtswa 
dan / sin la sogs pahi bye brag gis dmigs pa sna tshogs so].” (U) 


The commentary on the stanzas follows: “Since the outer world is vast: because the 
world-receptacle has a great extent .... Since the universe is not destroyed: because it is 
grasped by the concepts of other beings, it is not destroyed ..... Pure beings: those who 


have transformed their support (paravrttasraya).” (U) 


It is because the vision of the Buddhas is pure that the buddhafields are pure; u 
comments: gzugs la sogs pahi rnam par rtog pa ma spans pahi sohi skye bo rnams kyis 
€in gan dag hdam rdza ba dan / rdo dan / brag tshwa can dan / mi miriam pa dan / sdon 
dum dan / tsher ma dan / mi gtsan ba dan Idan par mthon ba de dag nid gzugs la sogs 
pahi rnam par rtog pa spans pa de b€in gsegs pa rnams kyis gser la sogs pahi ran b€in 
du gzigs te: “There where ordinary people (prthagjana) who have not cut through the 
concepts of matter, etc. (rijpdadivikalpa) see only fields (Asetra) full of mud (parka), 
stones (pasdana), dry land, unevenesses, tree trunks, thorns (kantaka) and dirt (asuci), the 


Tathagatas who have cut through the concepts of form, etc., see gold, etc. 


61. i). The store-consciousness also has a nature of weakness (dausthulyalaksana) 
as well as a nature of validity (prasradhilaksana). As weak, it is the seed of the 
defilements (A/eSa) and the minor kleSas (upaklesa); valid, it is the seed of the 
impure but wholesome (sdsravakusaladharma) dharmas. Without this twofold 
store-consciousness, the distinction (visesa) between inaptitude (akarmanyata) 
and aptitude (karmanyata) - a distinction that comes from retribution (vipdka) - 


would be impossible. 
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ii) The store-consciousness has a further twofold nature: it is exhausted 
(bhuktalaksana) or it is non-exhausted (abhuktalaksana). As exhausted, it is the 
wholesome or unwholesome seed (kusalakuSalabija) that, once retributed, is 
retributed for the good. As non-exhausted, it is the seed of propensity of speech 
(abhilapavasana), because, throughout eternity (andadikalat), it is the seed that 
engenders the multiplicity (prapanca) of discursiveness (vyavahara). Without this 
[twofold store-consciousness], (1) the good or bad actions (kusalapadpakarman) 
already accomplished (krta) would not be exhausted by giving their result and 
would become retributed indefintely; (2) the production of a new propensity of 


speech would be impossible. 


iii) The store-consciousness has also a nature of similarity (drstantalaksana), 
because the store-consciousness is like an illusion (maya), a mirage (marici), a 
dream (svapna) and an optical illusion (timira) (cf. I, § 27). Without this 
nature. the store-consciousmness that is the seed of false conceptualizations 
(abhitaparikalpa) would not, at the same time, be the object of errors 


(viparyadsanimitta) . 


iv) The store-consciousness has yet another twofold nature: it is complete 
(sakalatalaksana) or it is incomplete (asakalata-laksana). Among beings bound 
by all the bonds of the world of desire (sakalabandhana), it is complete. Among 
those who have rejected the mundane attachments (vigatalaukikardga), it is 
reduced. Among the Saiksas - Sravakas and bodhisattvas - it is partially 
suppressed. Among the arhats, pratyekabuddhas and Tathagatas, it is free of all 
obstacles of passion (klesa-varana). Mutatis mutandis (yathayogam), it is the same 
for freedom from all obstacles of passion and all obstacles to knowledge 
(klesajieyavarana). Without this store-consciousness, the gradual suppression 


(kramanivrtti) of afflictions (samklesa) would be impossible. [137c13] 


61. Comm. Bh 337b21-337c4, bh 169b7-170a6, U 398b5-23, u 268a8-268b8. 


“1) Weakness (dausthulya) is inaptitude (akarmanyata) .... Validity (prasrabdhi) is quite 


the opposite; it is synonymous with aptitude (kAarmanyata), with lightness (laghava), with 


good physical constitution (zo mdog bdr ba).” (u) 
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il) “As exhausted, it is the good or bad seed which, once retributed, etc.: the good or bad 
seed, once retributed, cannot be retributed again because it is exhausted. It is like the seed 
(bija) which, after having produced a stem (ankura), cannot produce another one. As non- 
exhausted, it is the seed of the speech impregnation: this seed which develops according 
to conditions (anutpratyayam) is a cause capable of giving rise to the multiplicity of 
discursiveness (vyavaharaprapanca) .... Without a store-consciousness of exhaustion, 
good or bad acts would not perish by exhaustion after having given their result: that is, 
after having given their result, they would produce it again according to u: spyad zin pahi 
mtshan nid med na dge ba dan sdig pa €es bya la sogs pa ni hbras bu phyin pas spyad zin 
pa hjig pa de med pa hgyur te / hbras by byin nas yan hbras bur hgyur re €es bya bahi 
tha tshig go]. 


Without a store-consciousness of non-exhaustion, the production of a new speech 
impregnation would be impossible: without earler speech (purvabhilapa), no present 


speech (pratyutpannabhilapa).” (VU) 


iii) “These magical entities, etc. are a cause capable of producing wrong views 


(asamyagdrsti); it is the same for the store-consciousness.” (U) 


iv) This passage is easy to understand; there is no need to explain it. 


62. Why is the store-consciousness, which is the retribution (vipdka) of 
wholesome and unwholesome dharmas (kuSalakusaladharma), a nonafflicted 
and morally indeterminate (anivrta-avyakrta) retribution? - Because, being 
nonafflicted and indeterminate, it opposes neither good nor bad; it is the good 
and the bad that oppose each other. If the retribution were good or bad instead 
of being nonafflicted and indeterminate, the disappearance of the afflictions 
(samkleSanivrtti) would be impossible. As a result, the retribution consciousness 


is nonafflicted and indeterminate. [137c18] 


62. Comm. Bh 337c10-15, bh 170a6-170b1, U 398b28-398c5, u 268b8-269a5. 


“Nonafflicted and indeterminate: i.e., without affliction (aklista) and morally 


indeterminate (avyakrta). The word because gives the reason: because, being nonafflicted 
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and indeterminate, it opposes neither the good nor the bad with which it is in the 
relationship of cause and result.” (u) - Jf the retribution were not nonafflicted and 
indeterminate, the disappearance of the afflictions would be impossible: since the good 


arises from good and the bad from bad, the process of samsara would have no end.” (Bh) 
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threefold vasana); Trimsika, p. 19 (upadadnam upadih sa punaratmddivikalpavasana 
rupadidharma-vikalpavasand ca); Siddhi, p. 124; the upadhi is twofold: bija or threefold 
vasana and sendriyakakdya); Fan yi ming, p. 140-141. 


The expression yogaksema: Vinaya, II, p. 205; Digha, HI. p. 123, 124, 164; Majjhima, I, 
p. 117, 349, 357; Samyutta, I, p. 173; Il, p. 195, 226; III, p. 112; IV, p. 125; V, p. 130; 
Anguttara, I, p. 50; II, p. 40, 53, 87, 247; II, p. 21, 294, 353; Divyavadana, p. 98, 123, 
303, 408; Samdhinir., V, § 3; Madhyantavibhanga, p. 33 (6); Trimsika, p. 19 (17); 
Siddhi, p. 125. Cf. C. H. Jacobi, Trimsikavijnapti des Vasubandhu, p. 54; R. B. A. Ray, 
Yogaksema, BSOS, VII, 1934, p. 133-136. 


The coagulated (sammiurcchita) vijfana: below, § 34. 


6. Citta-mano-vijfiana. These seem to be synonymous for the Lesser Vehicle: Digha, I, p. 
21 (Yan ca kho idam vuccati cittan ti vamano ti va vinnanan ti va ayam...); Samyutta, H, 


p. 95 - Visuddhimagga, II, p. 452 (Viinanam, cittam, mano ti atthato ekam); Kosa, I, p. 


115 


176. There are, however, slight differences: Mano represents intellectual functioning of 
consciousness, while Vifiana represents the field of sense and sense-reaction 
(“perception”) and Citta the subjective aspect of consciousness (cf. Mrs. Rh. D., Buddhist 
Psychology, p. 19). For Asanga, these are three different things (see below, § 8). - 
Lankavatara, p. 322 (16): cittam vikalpo vijnaptir mano vijnanam eva ca, Glayam 
tribhavascesta ete cittasya paryayah); but, ibid., p. 46 (17): cittena civate karma manasa 
ca viciyate, vijnanena vijanati drsyam_ _ kalpeti pancabhih). 


Asanga distinguished two manas: the manodhdatu of the Lesser Vehicle, also called mana- 
ayatana or mana-indriya (cf. Ko§a, I, p. 31-33) and the klistamanas. The latter is studied 
in Trimsika, p. 22-23 and Siddhi, p. 225-274. It is always associated with the four 
defilements. In these two texts, the four defilements are called dtmadrsti, dtmamdna and 
atmasneha (Trimsika, p. 23 (11); Siddhi, p. 255). In the Samgraha the former is the 
satkayaarsti: cf. Majjhima, I,, p. 300; Samyutta, HI, p. 16 seq.; J. Rahder, La sathayadrsti 
d’apres la Vibhasa, MCB, I, 1931-32, p. 227-239. 


7. Demonstration of the existence of the klistamanas: Siddhi, p. 275-288. 


i) On avidya aveniki, Ko§a, II, p. 84; V, p. 31. The word avenika: Samyutta, IV, p. 239; 
Anguttara, V, p. 74 seq.; Visuddhimagga, I, p. 268, Divyadana, p. 2, 182, 268, 302; Kosa, 
VII, p. 66; Madhyantavibhanga, p. 56 (15); Siddhi, p. 277-279. 


ii) There is a discussion on the support of the manovijfiana. This would be: a) The 
consciousness which has just passed (vad anantardatitam vijnanam) as immediately 
preceding condition and antecedent (samanantarapratayaya); Sarvastivadin-Vaibhasika 
theory, cf. KoSa, I, p. 31-32; Siddhi, p. 281. b) A substance (rupa) as co-arisen support 
(sahabhii-asraya): root-Sautrantika theory mentioned here. More precisely, this material 
would be the fleshly heart (hrdayavastu): theory of the later Abhidhamma, cf. Milinda, p. 
281; Atthasalini, p. 140, 257, 264, 342; Tikapatthana,p. 17, 26, 53 seq. 62, 256; 
Visuddhimagga, p. 447, 588; Paramatthajotika, II, p. 228; Abhidhammatthasangaha, p. 
14; Vibhanga, p. 87-88. It is also the Taraparntya theory, cf. Kosavyakhya, p. 39 (26): 
Taraparniya api hrdayavastu ,amovijnanadhator asrayam kalpayanti; and that of the 
early Sautrantikas, cf. note of K'ouei ki in Siddhi, p. 221. c) A previous moment of the 
organ as condition as the equal and immediate antecedent: another Sautrantika theory 
mentioned in Siddhi, p. 282. d) The klistamanas as co-arisen support, specific and 
dominant condition (adhipatipratyaya): Yogacara theory defended here and in Siddhi, p. 
282. 


iii) Etymology of manas: manuta iti manas (KoSa, II, p. 177); manasa manyate punah 
(Lankavatara, p. 316 (2); mano manyanti vai sada (ibid., p. 323 (4); manyata iti manas 
(Siddhi, p. 280). 


iv) Difference between the two concentrations. There is a discussion on the nature of the 
concentrations. a) They exist by themselves (dravyasat), both being the two destructions 
of mind, but they differ from each other in the preparatory practice, the level where they 
are practiced, the goal pursued, etc.: Sarvastivadin-Sautrantika theory, cf. Kosa, II, p. 
210-213; Siddhi. b) They have only nominal existence (prajnaptisat), being the simple 
nonexistence of the mind for a time: Sautrantika theory, cf. KoSa, II, p. 214. c) They have 
only nominal existence but they differ by the presence of the klistamanas in the 
asamjiisamapatti and its absence in the nirodhasamapatti: Yogacara theory defended here 
and in Siddhi, p. 283. 
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v) Presence of atmagraha in the asamjfin. This is explained differently. a) Asamjfins, 
aware at birth and at death, are in ‘possession’ (prapti) of belief in a self, for the mind of 
atmagraha at birth 'projects' (aksipati) the mind of atmagraha at death: Sarvastivadin- 
Vaibhasika theory, cf. KoSa, II, p. 199; Siddhi, p. 284. b) The body of the asamjiin who 
lives in unawareness during existence contains the seeds of future belief in a self: root- 
Sautrantika theory, cf. Siddhi, p. 284. c) The asamjfiins are unaware because they lack 
any active consciousness (pravrttijndna), but they retain a seventh consciousness, the 
klistamanas, always associated with belief in a self: Yogacara therory. 


vi) Only the presence of the klistamanas explains the possibility of a good-impure 
(sasaravakusala) mind, 1.e., defiled by belief in a self, cf. Siddhi, p. 284-287. 


8. Compare the references in § 6. On the contrary, Vimsika, p. 3 (2): cittam mano 
vijndnam vijnaptis ceti paryayah. 


9. Etymology of citta: KoSa, II, p. 179; Siddhi, p. 166, 182-183; Fan yi ming, p. 126. 


10. The silence of the Lesser Vehicle in regard to the alaya is explained by many reasons: 


a) The ideal of the sravakas, adepts of the Lesser Vehicle, is personal salvation, 
deliverance (moksa) by destruction of the obstacle of the afflictions (Alesavarana). For 
this result, it is enough for them to understand coarse objects, the truth of suffering, etc. 
The ideal of the bodhisattvas, adepts of the Greater Vehicle, is the acquisition of 
omniscience (sarvajnatva) which assumes suppression of the obstacle of the afflictions 
and the obstacle to knowledge (k/esajneyavarana) and which allows them to achieve the 
welfare and happiness of all beings (sarvasattvahitasukhakriya). The acquisition of 
omniscience is greatly facilitated by the knowledge penetrating the subtle object or the 
alaya. That is why the Buddha reserves the preaching of the alaya for the bodhisattvas. 
This first response formulated here by the Samgraha is also found in Trimsika, p. 15 (7): 
klesajneyavaranaprahanam api moksasarvajnatvadhigamartha. klesa hi moksaprapter 
avaranam iti atas tesu prahinesu mokso ‘dhigamyate. Jneyavatranam api sarvasmin 
jneyae jnanapravrttipratibandhabhitam aklistam ajnanam. tasmin prahine dsarvakare 
jneye ‘saktam paratihatam ca jnanam pravartata ity atah sarvajnatvam adhigamyate. 


On the two avaranas, klesavarana (= avarana consisting of the klesas) and jneyavarana 
(= avarana that covers over or veils the true nature of jfieya and thus forms an obstacle to 
knowledge), cf. Madhyantavibhanga, index; Siddhi, p. 566 seq. 


b) The alaya is not preached to the sravakas who might take it for an atman, above, § 4; 
Samdhinir., V, § 7; Karmasiddhi, § 37b. 


c) The stitras of the Lesser Vehicle where it is treated have disappeared, cf. Karmasiddhi, 
§ 37b. - On the disappearance of stitras, Kosa, index, p. 138; Buston, II, p. 169-171; 
Vyakhyayukti, etc. 


d) The alaya is preached to the sravakas in veiled terms; cf. following §. 


11. The alaya in the Lesser Vehicle: Siddhi, p. 179 and Karmasiddhi, § 35, note 116. 
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1) Alaydrama. A phrase having three members: drama, rata, sammudita in Pali (Vinaya, 
I. p. 4; Majjhima, I. p. 167; Samyutta, I., p. 136; Anguttara, II, p. 131) and in Sanskrit 
(Mahavastu, II,p. 314; Tibetan Samgraha); the same phrase preceded by a fourth 
member: ngai-dlaya in the Chinese versions and in Siddhi, III, fol. 23b. Related 
expressions: Loka andlaya (Saundarandana song XII, v. 22), dharma andlaya 
(Lalitavistara, XXV, p. 302). Same phrase in the Vinaya of the Dharmagupta (Sse fen liu, 
chap. 31, Tok., XV, 5, 7a: "Beings are happy in the tch'ao k'ou", 75 and 11; 116 and 8) 
and of the Mahisasaka (Wou fen liu, chap. 15, Tok, XVI, 1, 90a: "Beings being happy, 
become attached to k’ou tche", 116 and 8, 40 and 3). See S. Lévi, Alayarama, JA, 
CCXV, 1929, p. 281-283; Hobogirin, art. Araya, p. 35, col. 2. 


Srutamaya jnana, etc.: Digha, III, p. 219; Vibhanga, p. 324; Visuddhimagga, II, p. 439: 
Kosha, II, p. 265; VI, p. 143; Samdhinir., VII, v. 24; Madhyantavibhanga, p. 35 (19), 
210 (12). 


Dharmanudharmaptatipatti: Digha, II, p. 224; Ill, p. 119; Samyutta, III, p. 40 seq.; 
Anguttara, III, p. 176. Defined in Bodh. bhtmi, p. 107 (22): yathaparyesitanam 
yathodgrhitaanam dharmanam kayena vaca manasa ‘nuvartna samyakcintana bhavana 
ca. Lengthy study in Madhyantavibhanga, p. 213-233. 


2) Milavijnana of the Mahasamghikas: The Sautrantika thesis 3 in Vasumitra's Yi tsong 
louen louen (J. Masuda, Orogon and Doctrines of early Indian Buddhist schools, Asia 
Major, Il, 1925, p. 68) seems to be of Mahasamghika inspiration: "There exist 
miulantikaskandhas and ekarasaskandhas." — “The Mahasamghika preceded the 
Sautrantika whose thoughts have been influenced by the founders of the Yogacaraschool. 
It seems to me that the Sautrantika idea of the ekarasaskandha of the siubtle 
consciousness which becomes the substance of trnasmigration and from which the 
cu=trent five skandha come into existnce was erived originally from the Mahasamghika 
thought”. (J. Masuda, ibid.). 


3) Asamsarikaskandha of the Mahisasaka. Cf. thesis XB, 9 of the Mahisasaka: "The 
skandhas, ayatanas and dhatus are always present." — “According to the “Shu-chi, the 
constant existence of the “bija or seeds’ nd not of the current (samuddcara) skandha, 
ayatana and dhdatu. This is undoubtedly an ingenuous interpretation because otherwise 
the present proposition contradicts one of the other doctrines of the Mahisaska, namely te 
doctrine of the perpetual destruction and recreation of the samskara (IXA, 23). This 
interpretation is usbject, however, to a serious doubt. As it is well-known the bija theory, 
i.e., the theory of the causation of the phenomena out ot the bija, plays an important role 
in the later Yogacara literature, such as the Vijniaptimatratasiddhi, et.c, I am unable, at 
present, to ascertain if the Mahasasaka Abhidharmika had already the bija theory in 
mind”. (J. Masuda, ibid.). 


4) Bhavanga, in Pali bhavanga, 'subconscious life-continuum'. Many Pali and Sanskrit 
references: Atthasalini, p. 72, 140, 269; Sammohavinodani, p. 81, 156 seq., 406; 
Abhidhammatthasamgraha, p. 12-13; Nettipakarana, p. 91; Milinda, p. 299 seq., 
Visuddhimagga, p. 21, 164, 457 seq., 549, 617, 676; Jataka, VI, 82; Mrs. Rhys.-D., 
Buddhist Manual of Psych. Ethics, p. 3, 132, n.1, 134, n. 1; The Buddhist Philosophy of 
Change, Quest review, Oct. 1917, p. 16; A. B. Keith, Buddhist Philosophy, 1923, p. 104, 
180, 194; L. de La Vallée Poussin, Nirvana, 1925, p. 65-66. 
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The Upanibandhana passage on bhavdainga is closely related to the doctrine of the 
Visuddhimagga and the Sthavira doctrine summarized by K'ouei ki in Tch'eng wei che 
tchang tchong tch'ou yao, Taishé 1831, P. 635b18-635c1. 


a. Bhavanga (or bhavangavinndana) extends between birth (patisamdhivinnana) and death 
(cutivinnnana). It is a flow from which arise the mental operations. First there is 
avajjana: the bhavanga is disturbed by the presence of an object; ‘the subject merely 
turns to something that arouses its attentions after producing a disturbance in the 
bhavanga, but knows no more about it’: this operation of dvajjana belongs to 
kiriyamanodhatu (resultant mental element). - Then follows ‘vision, etc.’ (dassana, 
savana ...): there is a visual sensation (cakkhuvinnndna): one sees, but there is no 
awareness of the nature of what is seen. - Then follows 'reception' (sampaticchana): 
reception of the object so seen’ with pleasant or unpleasant impression. - Then follows 
‘examination’ (sa“tirand): examination of the object which has been 'received'. - Then 
follows 'determining' the votthapana: the arranging of the examined or investigated 
material in such a manner as to consitute it into a definite object’. - Then comes the stage 
called 'apperception' (javana): ‘the object, determined or integrated by the foregoing 
activity, is apperceived, or properly cognized’. - Then there is tadmarammana, 
‘registering or identifying of the object thus apperceived.' - The operation is thus 
complete and the ‘consciousness is lost in the bhavanga’ See S. Z. Aung, Compendium of 
Philosophy, p. 28-30; Visuddhimagga, p. 21, 457 (Pe Maung Tin, Path of Purity, p. 25). . 


Thus there is bhavanga-dvajjana-dassanasavanafhadyanasayana = 
phusanasampaticchana-samtirana-votthapana-javana-tadarammana- bhavanga in 
all nine vifinanas. 


Pe Maung Tin trans. Visuddhimagga, p. 21, (Path of Purity, p. 25): But indeed, when a 
visible object (rupadrammana) enters the avenues of sight (cakkhussa apdtham), on the 
cessation of the subconsciousness (bhavanga) after arising teo or three times, the 
imoperative mind-element (or the five-door adverting, Airiyamanodhdatu, 
pancadvaravajjana), arises, accomplishing the function of adverting (@vajjanakicca), and 
then ceases. The arise and cease in order, the visul consciousness (cakkhuvinnana) 
accomplishing the function of seeing (dasssanakicca), the resultant mind-element 
(vipakamanodhatu) accomplishing the function of receiving (sampaticcahanakicca), the 
reiltant element of mond-cognition without root-conditions 
(vipakahetukamanovinnanadhatu : ahetuka maenas not depending on raga, desire, etc.) 
accomplishing the function of scrutinizing (sam-tiranakicca), and the inoperative element 
of mindcognition without rootcodition (kiriyahetukamanovinnanadhatu) accomplishing 
the function of determining (votthapanakicca). Immediately afterwards, apperception 
takes place (javanam javati). 


b) The Sthaviras of K'ouei-ki have a list of nine cittas which may be superimposed on the 
preceding. There are, however, some problems. 


i) bhavangacitta: “When, for example, at the beginning, one is born and since one is still 
incapable of vikalpa (conceptualization), the citta can only take place concerning (Glamb- 
) objects automatically, this is called bhavangacitta.” 


ii) citta having the power of pulling-producing: “If there are objects that present 
themselves and the citta produces a 'watchful gaurd-duty' (king-kio, 149 and 13, 147 and 
13 = avarjana) [attracting, overcoming: Monier-Williams dictionary], this is called citta 
having the power of pulling-producing. 
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iil) darsanacitta: “The citta with regard to this object having occurred, it sees (kien), it 
looks at it (tchao-tchan, 86 and 9, 109 and 13).” 


iv) citta of ‘equal investigation' (sampraticchanachitta): “Having seen, it examines (tch’a, 
AO and 11, mimamsa, uhana) by means of ‘equal examination’ of the good and the bad.” 
v) citta of 'equal penetration’ (samtiranacitta): “Having examined, it then cognizes 
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(vijanati) the good and the bad by means of 'equal penetration’. 


v1) citta of establishment (vyavasthapanacitta): “Then the mind of establishment 
produces verbal concepts (vagvikalpa) and tells the good and the bad of the object.” 


vii) citta of functioning (che yong): “Then, according to the good and the bad, there is 
'movement-action' (tong tso, 19 and 9, 9 and 5; this phrase in Siddhi, X, 28a1; 
corresponds to cestitd injita: may be the javana of the Pali sources, and the citta of 
functioning arises.” 


viii) citta of fan-yuen (162 and 4, 120 and 9). This corresponds to tadarammana in the 
Pali sources: S. Z, Aung reanslates: “The mind by which one says 'that object', just that 
very one and no other.” — “When the javana has taken place, at the moment when the 
citta is about to enter into rest, it refers back to (fan-yuen) the thing previously 
accomplished”. 


ix) The citta of fan-yuen having taken place, return to the bhavanga which concerns 
objects automatically. 


13. This whole paragraph is taken up and developed in Siddhi, p.181-182. 


14. On the /aksanas of the alaya, cf. Siddhi, p. 96-99. K'ouei-ki has a learned note on the 
relationships between /aksana and the natures of being cause and effect. These two 
natures will be studied in § 17 and 27. 


15. In this paragraph, vasand has the meaning of perfumed. The perfumed is studied in § 
23. On the theory of the bija-vasana in the Samkhya-Y oga, see L. de La Vallée Poussin, 
Le Bouddhisme et la Yoga de Patanjali, MCB, V, 1936-37, p. 230-232. 


The example of sesame seeds is well known. For the Koa, the smell of sesame perfumed 
by the flower is different from the smell of the flower; cf. Kosavyakhya, p. 329 (19): 
yatha tilesu pusspagandhad gandhantraram utpadyate ‘nyad eva na sa pauspo gandha 
ity aha. 


16. The seeds are neither different nor non-different from the alaya, "because they have 
been made its own, appropriated (updtta) by the alaya, embraced (parigrhita) within its 
being, sharing its good or bad destiny (ekayogaksema)." Siddhi, p. 124. 


17. Two well-known examples of reciprocal causes: 


120 


i) The flame and the wick: Seyyathdapi... telanca paticca vattim ca patticca telapdipo 
Jhayeyya. tasseva telassa ca vattiyd ca pariyadana anaharo _nibbayeyya (Samyutta, 
III, 126; V, p. 319). Expression repeated in Madhyamakavrtti, p. 588 (2): 
tailavartiksayaniruddhapradipavat. Compare also Majjhima, I, p. 295: Sevyathda pi avuso 
telappadipassa jhayato accim paticca abha pannayati. abham paticca acci pannayati. 


ii) The bundles of reeds: Seyyathapi Gvuso dve nalajalapinam aniiam annam nissaya 
tittheyyum... Tasam ce Gvuso nalakalapinam ekam akaddheyya eka papateyya aparance 
akaddheyya apara papaateyya (Samyutta, IT, p. 114); tadathayusman Sariputra dve 
nadakalapyav akdase ucchrite syatam. te ‘nyonyanisrite anyonyam nisritya tistheyatam. 
tatra kascid ekam apanayet. dvitiyd nipatet. dvitiyam apanayet. eka nipatet 
(Kosavyakhya, p. 668 (2), ad Kosa, VIII, p. 138). Cf. also Madyamakavrtti, p. 561 (11): 
nadakalapayogena. 


The six hetus in the Vaibhasika system: Kosa, I, p. 244 seq.; KoSavyakhya, p. 188-189; 
Vikhyapana, Taisho 1602, p. 170a12. Lengthy discussion on the ten and two hetus in 
Siddhi, p. 453-463. 


18. On the crafts of tailor and dyer, some information in Jataka no. 38; trans. H. 
Obermiller, Reden des Buddha, 1922, p. 428. 


19. To be compared with § 28. The Yogacarins distinguish three pratityasamutpadas: 


i) Mutual causality of the alaya and dharmas: cf. above, § 17; Siddhi, p. 468-472. It is 
mingled with the mutual causality of the alaya and the pravrttijfianas, cf. § 27. 


ii) Causality in the twelve-membered causal chain: cf. Visuddhimagga, p. 517-586; 
Sammohavinodani, p. 130-213; Compendium, p. 260 sq.; Salistambasiitra; Dasabhiimika, 
p. 47-52; Madhyamavrtti, XX VI, p. 542; Kosa, HI, p. 60 seq., Madhyantavibhanga, p. 35- 
45; Siddhi, p. 481-501. — Various works: L. de La Vallée Poussin, Théorie ds douze 
causes, 1913; P. Oltramare, La formule bouddhique des douze causes, 1909; P. Masson- 
Oursel, Essai d’onterpretation de la théorie bouddhique des douze conditions, 1915; 
Oldenberg-Foucher, Le Bouddha (4), 1934, p. 250 sq. Recent works: V. Gokhale, 
Pratityasamutpadasastra des Ullangha (Nanjio 1227), 1930; Die buddhistishe Theorie 
der Kasalkette, Sinica, V, 1939, p. 37-40; N Dutt, The Place of the Aryasatyas and the 
Pratityasamutpada in Hinayana and Mahayana, ABORI, XI, pt. II, p. 101-27; G. Tucci, 
A Fragment from the Pratityasamutpdda of Vasubandhu, JRAS, 1930, p. 611-623. 


iii) Causality of the pravrttivijfanas, cf. below, § 28. 


The division of the samskaras into punya, apunya, aninjya: Digha, III, p. 217; Vibhanga, 
p. 135; KoSa, II, p. 84; Madhyantavibhanga, p. 36 (11), 238 (8). 


20. This paragraph appears to be a development of Anguttara, I, p. 173: Santi bhikkhave 
eke samanabrahamana evamvaino evamditthino — yam kiticayam purisapuggalo 
patisamvedeti sulham va dukkham va adukkhamasukham va sabbam tam pubbe 
kataaheti ti...tam issaranimanaheti ti... tam ahetu-appaccaya ti. 
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The theories of the tirthikas on the origin of things (guna, padartha, Ivara, Mahabrahma, 
kala, dis, pirvakoti, svabhava, akasa, atman, sabda, paramanu) are explained and refuted 
in Siddhi, p. 23-27. 


Parable of the blind and the elephant: Udana, VI, 4, p. 68-69; E. Chavannes, Cing cents 
contes et apologues, 1934, no. 86; Kimsukopamajataka, no. 238; G. A. Jacobs, A second 
Handful of Popular Maxims, 1902, p. 53; JRAS, 1902,p. 174; T. W. Rhys-Davids, JRAS, 
1911, p. 200 sq.; V. S. Ghate, Ind. Ant., 42, 1913, p. 251; M. Winternitz, Hist. Of Indian 
Lit., I, 1933, p. 88. 


On purusakara, cf. Digha, I, p. 53; Milinda, P. 96; Kosa, II, p. 289; Madhyantavibhanga, 
p. 193 (20), 197 (17). 


21. Sarvabijaka vipakavijfiana: Siddhi, p. 97-99. 
22. Six characetristics of seed: Siddhi, p. 116-118. 


23. Four characteristics of perfumed: Siddhi, p. 120. 
The Samgraha mentions and refutes three theses on the nature of the perfumed: 


i) that the pravrttijfianas are perfumable : root-thesis of the Sautrantika, cf. Siddhi, p. 183, 
207. 


ii) that the previous moment of a vijiana perfumes the later moment : thesis of the 
Darstantika according to Samgrahabhasya, p. 330a9; Sthavira thesis according to Siddhi, 
p. 187 (here Sthavira probably means the Sautrantika Srilabdha, cf. Siddhi, p. 222). 


iii) that the vijfianajati is perfumable: thesis of the divergent Sautrantika masters (yi che), 
according to Siddhi, p. 185. 


Other theses mentioned in Siddhi, p. 182-188. 


24. Twofold causality of seed: Siddhi, p. 118-119. 


Example of the bow and arrow: Vibhasa, Taish6 1545, k. 20, p. 103c; k. 21, p. 105a; 
Kosa, II, p. 200, 217; IV, p. 102. 


25. Example of the flame and the wick: above, § 17. 


Expression akrtabhyagama, krtaviprandasa: Mahavyutpatti, 7529-7530; 
Madhyamakavrtti, p. 321 (1) Sarvadarsanasamgraha, ed. Anand- asrama, p. 21; 
Syadvadamafyar, § 18, p. 151; Bodhicartavataratika in L. de La Vallée Poussin, 
Bouddhisme. Etudes et materiaux, 1898. [. 306 (18); Advaitabrahmas., p. 125. 


26. Alaya and pravrttivijfiana: Madhyantavibhanga, p. 32-35(Stcherbatsky, p. 54-57); L 
de Lavallée Poussin, MCB, I, p. 403. 
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28. Pratityasamutpada: above, § 19. - Four pratyayas: Kosa, II, p. 299; 
Abhidharmasamuccaya, Taishé 1605, p. 671b seq.; Madhyantavibhanga, p. 43-35; 
Siddhi, p. 436-452. 


29. Introduces the proof of alaya due to samklesa (§ 30-42) and vyavadana (§ 43-44). 
The same proof in Karmasiddhi, § 34; Trimsika, p. 37 seq.; Siddhi, p. 214-220. 


The affliction is passion, action and birth; the compounds A/esasamklesa, etc., are to be 
analyzed: klesa eva samklesa iti klesasamklesah. Definition in Madhyantavibhanga, p. 41 
(10): tredha samklesah hetor dvidhabhedat. klesasamkleso ‘vidyatrsnop adananiti. 
trtvam api klesatmakatvat. karmasamklesah svaripavastham karma vijnananama- 


30-32. Directed against the thesis that has the pravrttijnnanas as perfumable, cf. above, § 
23. Vaibhasika-Sautrantika argument on the existence and causality of a past action: 
KoSa, V, p. 49-65; Karmasiddhi, § 15-17; L. de Vallée Poussin in Etudes Asiatiques, 
1925, p. 343-376; MCB, V, 1937, p. 1-158. 


Problem of the praptis: Koa, II, p. 179-195; Karmasiddhi, p. 16 of the off-print 


The consciousness counteracting the afflictions cannot be the seed of the afflictions: 
Trimsika, p. 38 (23): na hi tat klesabijanusaktam eva tatpratipakso bhavitum arhati. 


33. Theories on the nature of vijiana conditioned by the samskaras: Trimsika, p. 37 (16) - 
38 (13); Siddhi, p. 217. This would be either the pravrttivijfiana or the pratisamdhivijfiiana 
(consciousness at conception) or the alaya. 


34. Pratisamdhibandha: Visuddhimagga, II, p. 499, 548 seq.: 649; Nettipakarana, p. 79, 
80; Milinda, p. 140; Sammohavinodani, p. 155-160; Compendium, p. 267 (theory of 
Buddhaghosa); Trimsika, p. 37; Madhyantavibhanga, p. 241 (21); Siddhi, p. 195-199.. - 
The present paragraph seems to be directed against the root opinion of the Sthaviranikaya 
for which two manovijianas, the coarse and the subtle, coexist at conception-death; cf. 
K'ouei ki ad Siddhi, p. 198. 


The passage on the descent of the vijfana is prserved in Pali and Sanskrit: Vinfianam va 
hi Ananda m atu kucchim na okkamissatha, api nu kho némaripam matu kucchismim 
asucchissath ati. No h’etam bhante (Digha, II, p. 63). - Sa ced Ananda vijnanam matuh 
kuksim navakrameta na tat kalalsm kalalatvaya samvarteta (Madhayamakavrtti, p. 552 
(6). - Vijnanam ced Gnanda matuh kukim navakramed api tu tan samarupam kalalatvaya 
sammurchet (Kosavyakha, p. 669). 


The phrase in § 34: rnam par Ses pa yan mahI mnal du nur nur po nid du _ brgyal lo 
surely covers an original Sanskrit: vijianam ca matuh kuksau kalalatvena sammircchati 
'and a vijfiana coagulates an embryo in the mother's womb.' Cf. Mahavyut, 295: brgyal ba 
= murcchitah; 7578: brgyal ba = murcchd. The present phrase recalls the canonical 
phrase cited above. The Madhyantavibhanga, p. 40, also deals with the 
vijnanasammiurcchana. But the Chinese translators experienced some problems in 
translating this phrase. Demiéville makes this remark in this regard: "Hiuan-tsang 
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(Taish6 1594, p. 135c¢29): In the mother's womb, the vijnana and the kalala mutually 
unite again. Physiological conception of the vijfiana, cf. S. Schayer, Ueber den 
Somatismus der indischen Psychologie, Bull. Ac. Pol., 1936. - Paramartha (Taishé 1593, 
p. 116b6): This vijndna takes its support (t'ouo) upon the kalala and one is born by 
transformation and union in the mother's womb. - Comm. of Vasubandhu translated by 
Paramartha (Taish6 1595, p. 169b29-169c3): To take support upon the kalala means that 
at one moment the vijndna is associated (siang ying) with the kalala; it is ‘transformed’ 
means that the retribution-vijnana is different from the preceding samklistavijnana;, it is 
‘united' means that the blood and semen, coagulated by the wind which produces the 
power of earlier actions, is identified with the vijnana (ling yu che t'ong). - H. Ui, 
Shodaijoron kenkyi, p. 303, cites, according to the commantary of the Samdhinirmocana 
of Yuan-t'so, a passage by Paramartha on the Samgraha, where Paramartha says: The 
union of the milavijndana (pen che) with the body coming from the father and mother (fou 
mou yi t'l) is called upapattibhava (cheou cheng). Paramartha says that kalala should be 
translated as coagulated fat (hoa, 85 and 10). - The vijfiana undoubtedly becomes 
coagulated by becoming identified with the kalala but, properly speaking, it is the kalala 
that is a coagulant." 


The phrase asthanam anavakasah, in Anguttara, I. p. 27; Kosa, III, p. 198; explained in 
Kosavyakhya, p. 228 (17). 


35. Appropriation of the material organs by the mind and mentals: KoSa, I, p. 63; 
Karmasidddhi, § 34a; Madhyamakavrtti, p. 576; Siddhi, p. 193. 


The verse ayur usmatha ... Majjhima, I, p. 296; Samyutta, II, p. 143; Kosa, II, p. 215: 
Kosavyakhya, p. 668 (16). 


36. Theories on the vijfiananga. It is made up of: 


i) the six pravrttivijianas of the intermediate existence: Sarvastivadin theory, cf. Kosa, 
III, p. 85. 


ii) the manovijhana: another Sarvastivadin theory according to K'ouei ki, ad Siddhi, p. 
200. 
iii. the alaya: Yogacara theory, cf. Siddhi, p. 199. 


Continuation of the Buddha-Ananda conversation: Vifitianam va hi Ananda daharass’ 
eva sato vocchijjissatha kumarassa va kumarikaya va, api nu kho namariipam vuddhim 
viriilhim vepullam apajjissathati (Digha, II, p. 63). - The Sanskrit phrase reproduced in 
Lamotte's commentary is taken from Kosavyakhya, p. 669 (4). 


37. Theory of ahara: Majjhima, I, p. 261; Digha, III, p. 228, 296; Dhammasangani, p. 58, 
121, 358; Visuddhimagga, p. 3421; Kosa, IH, p. 119-128: Siddhi, p. 200-204. Here the 
Samgraha refutes the Sarvastivadins. Other theories in Siddhi. 


38-42. The question of the gatis and the yonis and, more specifically, that of the destiny 
in arupyadhatu is studied in Kosa, II, p. 12 seq.; Karmasiddhi, v. 34c; Siddhi, p. 191. 
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§ 40 is clearest in Siddhi, p. 102. 


On the necessity of a being born in bhavagra to realize the absorption of akimcanya in 
order to practice the pure path, cf. Kosa, VIII, p. 175; Karmasiddhi, v. 34c, note 114. 


On the gradual cooling of the body in the case of kramamrtyu: KoSa, II, p. 133; III, p. 
134-135; Siddhi, p. 199. 


43-44. The impossibility of a mundane and supramundane purification without an alaya: 
Trimsika, p. 38 (13) - 39 (4); Siddhi, p. 218-220. Difference between the mundane and 
the supramundane path: Kosa, VI, p. 238; L. de La Vallée Poussin, Morale bouddhique, 
p. 23-27; MCB, V, 1936, p. 192. 


45. Srutavasana: Madhyantavibhanga, p. 186 (7); Siddhi, p. 106, 113. 


46. Example of milk and water: cf. the phrase khirodakibhita, symbol of harmony, 
Anguttara, I, p. 70; Samyutta, IV, p. 225; Majjhima, I, p. 207, 398. 


47. Threefold prajfia, cf. references to § 9. 


48. Klesaparyavasthana explained in KoSa, V, p. 3-4, as note. 


Distinction between dharmakaya and vimuktikaya, Samdhinir., X, v. 2; Trimsika, p. 44 
(25) - 45 (1); Siddhi, p. 702 seq. 


50. On nirodhasamapatti, see Majjhima, I, p. 301-400; Kathavatthu, II, p. 327, 516-518; 
Patisambhidamagga, I, p. 97-100; Milinda, p. 300; Visuddhimagga, p. 702-710; Kosa, II, 
p. 203-214; VI, p. 223; VIII, p. 193, 203, 207; Karmasiddhi, v. 22-32; Siddhi, p. 61, 63, 
196, 204-214, 405-409 P. Demiéville, Origine des sects bouddhiques, MCB, I, 1931-32, 
p. 48; L. de La Vallée Poussin, La Nirodhasamapatti, MCB, V, 1936-37, p. 210-22. The 
major text is the Vedallasutta in Majjhima, I, p. 296: yo cavam bhikkhu 
sannavedaitanirodham samapanno, tassa pi kayasankharaniruddha patippassaddha, 
vacisankhara .n p. cittasankara n. p. dyu aparikkhino, usmda avipasanta, indriyani 
vippasannani. The Sanskrit version of the same siitra in Karmasaiddhi, v. 24; Samgraha, 
I, v. 50; Siddhi, p. 204, ends with the phrase: " The vijfiana does not leave the body". - 
This vijfiana is the alaya according to Vasubandhu who adopts the view of a class of 
Sitrapramanika in Karmasiddhi, § 36, note 100, and according to Siddhi, p. 205. 


51. Presents and refutes the Sarvastivadin-Vaibhasika theory found in Kosa II, p. 211; 
Karmasiddhi, § 22, note 72; Siddhi, p. 205. 


52. Presents and refutes the branch-opinion advocating a subtle citta. KoSa, II, p. 212 and 
Karmasiddhi, § 24, attribute this theory to Vasumitra described as Bhadanta or Sthavira, 
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author of a Pariprcchasastra and a Paficavastuka commented on by Dharmatrata (Taishé 
1555). Vibhasa (Taish6 1545, k. 151, p. 772c, 774a) attributes this theory to the 
Darstantikas and the Vibhajyavadins. According to K'ouei ki, ad Siddhi, p. 207, it 
concerns the Sutra-nikaya-branch-system-shifted(?)-opinion (tsong-tchouan-ki: 40 and 5; 
59 and 11; 140 and 2) and the Sthaviracaryas share this view. 


53. Presents and refutes the branch-opinion advocating a citta without caitta. This is a 
question of the branch-thesis of the Sautrantikas mentioned in Karmasiddhi, § 26, and 
Siddhi, p. 211. 


"In his Bhasya, Vasubandu gives quite a different interpretation for § 52 and 53: the 
arguments there are divided into 19 (Paramartha's translation) or 11 (Hiuan-tsang's 
translation) unless I'm (P. D.) very much mistaken; and the interpretation differs 
noticeably from that of Asvabhava. But the commentary of the latter is very clear and 
more plausible." (P. Demiéville) 


54. Repeated and developed in Karmasiddhi, § 27-29; Siddhi, p. 213. 


55. Presents and refutes the root-opinion of the Darstantikas which will be found in Kosa, 
II, p. 212; Karmasiddhi, § 23; Siddhi, p. 207. 


57. For paravrtti and its compounds, H. Jacobi, Ueber das urspriingliche Yogasystem, 
SPAW, 1930, p. 322-332; M. Winternitz, Notes on the Guhyasamaja Tantra, THQ, IX, 1, 
p. 1-10; A. K. Coomaraswamy, Paravrtti = Transformation, Regeneration, Anagogy, 
Mel. Wog., p. 232-36; P. C. Bagchi, A note on the word paravrtti, COJ, I, 1933; G. 
Coedes, Les inscriptions malaiases de Srivijaya, BEFEO, XXX, 1930, [. 29-80. - For the 
doctrine of asrayaparavrtti, below, chap. IX, § 2; Samdhinir., VIII, § 13; X, v. 1; 
Sutralamkara, VI, 9; [X, 12-17; Madhyantavibhanga, p. 51 (19), 84 (21), 122 (17); 
Trimsika, p. 27 (21); Bodh. bhiimi, p. 367-370; Siddhi, p. 607-612; 661-667. 


58-59. On the three vasanas, karika 19 of Trimsika: 
karmano vasana grahadvayavasanaya saha / 
ksine purvavipake 'nyad vipakam janayanti tat // 


Compare the commentary of Sthiramati, ibid., p. 36-37, and the four explanations of 
Siddhi, p. 473-513. 


60. For the adhimukti (adhimoksa, adhihthana) of the yogin, cf. Kosa, H, p. 155; VIII, p. 
207; Kosavyakhya, p. 125 (7): saktir eva hi nanavidha ‘sti yaya yogibhir 
adhimoksavisesena suvarnadhatu rupydhatus tamradh atur ity evamadayo dhatavah 
krivante; Trimsika, p. 25, Vimsika 10 (7) (adhisthana); Bodh. bhiimi: adhimukty- 
adhisthana, p. 95 (13), 195 (12); adhimoksa, p. 40 (5), 41 (12); S. Lévi, L inscription de 
Mahdanaman a Bodh-gaya, Mémorial. P. 352 sq.; below, chap. II, 14. 
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61. Dausthulya and prasrabdhi: Samdhinir., p. 96, 116, 118, 120, 126, 127, 129, 146, 161, 
127-129; Lankavatara, p. 94 (12), 109 (6); Sutralamkara, transl. p, 51; Bodh. bhtimi, p. 9 
(1), 14 (26), 20, (16); Trimsika, p. 22 (9), 27 (14), 43 (23), 44 (11); Siddhi, p. 608-612. 


Alaya among the arhats: Siddhi, p. 162-166. 


62. Moral nature of the alaya: Trimsika, p. 21(11); Siddhi, p. 152. 


iy 


Chapter II 


THE NATURES OF THE KNOWABLE 


(jneyayalaksana) 


1. How must the natures of the knowable (jreyalaksana) be described (katham 
drastavyam)? These are, in brief (samdsatah), three in number: i) the dependent 
nature (paratantralaksana), ii) the imaginary nature (parikalpitalaksana), iii) the 


absolute nature (parinispannalaksana). [137c26| 


1. Comm. Bh 337c24, bh 170b1-2, U 398c13-26, u 269a5-269b4. 


“These, in brief, are three in number: because, in every dharma, that which huls be 
known (parijneya), that which must be cut (prahdatavya) and that which must be realized 
(saksdatkartavya) is distinguished (paricchid-).” (U) 


i) Dependent nature: gzun ba dan hdzin par yons su rtog pahi rjes su hjug pahi las dan 
non mons pa g€an dag gis dban byas pahi phyir te / ses bya ci yan run ste de Itar mtson 
pa ni g€an gyi dban gi mtshan nid do: “This is to be dependent in regard to another 
thing: action (karman) or affliction (k/esa) resulting from imagination (parikalpita) 
bearing upon an object and a subject of consciousness (grahyagrahaka). Every dharma, 


no matter what it may be, which shows up in that way is dependent.” (u) 


“i1) Imaginary nature: This is a nature of absolute nonexistence (atyantabhavalaksana). 
That which does not exist absolutely is imaginary (parikalpita), namely, the object and 


subject of consciousness (grahyagrahaka), the pudgala and the dharmas .... 


ili) Absolute nature: This is the absence of self-nature (nihsvabhavata) which is the basis 


of imaginary things: grahya-grahaka, atman and dharma ...” (U) 
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2. What is the dependent nature (paratantralaksana)? It is the concepts (vijnapti) 
that have the store-consciousness as seed (bija) and that pertain to (samgrhita) 


erroneous imagination (abhitaparikalpa). What are these concepts? 


i) - tii) dehadehibhoktrvijnapti: the concept of the body (five sense organs), of 


the possessor of the body (klistam manas) and of the enjoyer (manodhatu). 


iv) tadupabhuktavijnapti: the concept which is known by the preceding (the 


six sense objects). 


v) tadupabhoktrvijnapti: the concept which knows the preceding (the six 


consciousnesses). 

vi) kalavijnapti: the concept of time. 

vii) samkhyavijnapti: the concept of number. 

viii) desavijnapti: the concept of place. 

ix) vyavaharavijnapti: the concept which manifests as speech. 


x) svaparavisesavijnapti: the concept which produces the distinction between 
self and other. 

xi) sugatidurgaticyutyupapattivijnapti: the concept which manifests as good 
destiny, bad destiny, death and birth. 


Re 
i - ix) Concepts i — ix have speech impregnation (abhilapavasand@) as seed. 
x) Concept x has impregnation of the view of self (atmadrstivadsand@) as seed. 


xi) Concept xi has impregnation of the members of existence 


(bhavangavasana) as seed. 


All the worlds (dhatu), all destinies (gati), all wombs (yoni) and all the 
defilements (samklesa) pertain to (samgrhita) these concepts. The dependent 
nature is expressed as wrong imagination (abhiitaparikalpa). These concepts are 
nothing other than conceptual (vijfaptimdatra) and pertain to wrong imagination 


(abhitaparikalpa). The support of the appearance (@bhasasraya) of a nonexistent 
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(asat) and fictitious (bhranta) thing (artha) is called the dependent nature. (Cf. 
the Chinese versions) [138a11] 


2. Comm. Bh 338a11-338b2, bh 170b2-171a6, U 399a14-399b11, u 269b4-270a8. 


“The concepts that pertain to wrong imagination: the concepts that have wrong 


imagination as self-nature (svabhava).” (Bh) 


i) - ii) dehadehibohoktrvijnapti: “deha is the five dhatus, eye, etc.; dehin is the 
klistamanas; bhoktr is the manodhatu.” (Bh) - As will be seen below (§ 5), these are the 
six internal elements (Gdhyatmikadhatu), eye, etc. Among them, the manodhatu, the 
support of the five consciousnesses, visual consciousness, etc., is called dehivijnapti. The 
manodhatu, the support of the sixth consciousness or mental consciousness 


(manovijnana) is called bhoktrvijnapti.” (UV) 


iv) tadupabhuktavijnapti: “This is the six external elements (bahyadhdtu), color, etc.” 
(Bh, U) 


v) tadupabhoktrvijnapti: “This is the six consciousness elements (vijnanadhatu).” (Bh, 
U) 


vi) kdlavijnapti: “This is non-interruption of the stream of samsara 
(samsarapravahadsamuccheda).” (Bh) — “This is the concept which manifests with the 


appearance of the three times (tryadhvan).” (U) 

vii) samkhyavijnapti: “This is enumeration (ganana).” (Bh) — “This is the concept which 
manifests numerically with the appearance of the number 1, etc.” (U) 

viii) desavijnapti: “This is the receptacle world (bhdjanaloka).” (Bh) — “This is the 
concept which manifests with the appearance of a village (grama), a garden (arama), 


etc.” (U) 


ix) vyavaharavijnapti: “This is the concept which manifests with the appearance of 


discourse: what is seen, heard, felt and known (drstasrutamatavijndtavyavahara).” (U) 


x) svaparavisesavijnapti: “This is the concept of person, etc. As long as the belief in me 
and mine (Gtmatmivagraha) has not been cut (samucchinna), one believes in 'me' and 


‘mine’, in 'self' and 'what belongs to self’; one makes distinctions.” (U) 
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x1) sugatidurgaticyutyupapattivijnapti: “This is the concept which manifests as god 
(deva), human (manusya), the damned (naraka), animal (tiryak), hungry ghost (preta); as 
birth and death.” (U) 


“Concepts i) to ix) have speech propensity (abhilapavasanda) as seed, because they are a 
transformation of the consciousness (vijfidnaparinama) and are not a separate substance. 
Concept x) has the impregnation of the view of self as seed: it develops because of the 
propensity of the view of self. Concept xi) has the propensity of the members of existence 
as seed: it develops because of the propensity of the members of existence.” (U) (Cf. I, 
verses 58, 59). 


3. What is the imaginary nature (parikalpitalaksana)? It is to manifest as the 
appearance of an object (arthabhasa), whereas there is no object, nothing but 


concept (vijnaptimatra). [138a13] 


3. Comm. Bh 338b5-8, bh 171a6-8, U 399b11-13, u 270a8-270b1 


“It is to manifest as the appearance of an object: It manifests as the appearance of a 
known object (grahyartha) or manifests as the appearance of an atman-knower, whereas 
there is no object: whereas there is no known object or atman that knows, nothing but 
concept: whereas there is no real object but simply an idea (vijfapti) like an object or a 


like a concept similar to an atman.” (freely from Bh) 


“In reality, there is neither a known object (grahya) nor a knowing (grahaka) subject; 
there is only a multiplicity of concepts pertaining to (samgrhita) wrong imagination 


(abhitaparikalpa) in which the imaginary appears as object.” (U) 


4. Finally, what is the absolute nature (parinispanna-laksana)? - It is the 
complete absence (atyantikabhava) of any objective nature (arthalaksana) in the 


dependent nature. [138a15] 
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4. Comm. Bh 338b11-13, bh 171a8-171b1, U 399b13-399c13, u 270b1-3. 


bh: yons su grub pahi mtshan nid ni gan yod pa ma yin pa mi bden pa snan bahi rgyu la 
don dehi bdag nid du snan med par gyur ba ste / hdi ltar bdag tu snan ba gtan med par 
gyur pa nid ni bdag med pa tsam yod par gyur pa nid yin te // “The absolute nature is the 
fact that, in the paratantra, the cause of the appearance (abhasahetu) of non-existent and 
false things, that which appears as being an object is non-existent in the absolute sense. 
Similarly, that which appears as an dtman is non-existent in the absolute sense: there is 
nairatmyamatra.” - u: de nid kun brtags pa de dan gtan du bral ba ni yons su grub pahi 
mtshan nid de: “The absence of parikalpita in the paratantra constitutes the 


parinispannalaksana.” 


The Chinese Upanibandhana adds a well-chosen series of explanations at this point: 
“Another definition: 1) All dharmas that arise from causes and _ conditions 
(hetupratvayasamutpanna) are nothing but concept (vijfaptimatra): this is_ their 
dependent nature. 2) Out of error (viparyasa) and miscalculation, they manifest as the 
appearance of an object (artha); this is their imaginary nature. 3) Their true nature 
(tathata) which is characterized (prabhdvita) as the complete absence of parikalpita in 
the paratantra, consitutes their absolute nature.” There follows an example borrowed 
from the mirage (marici) which will be translated freely. The water in a mirage, produced 
by the action of the mirage, is real in its nature of appearing: this is its dependent nature. 
This appearance, however, manifests as real water: this is its imaginary nature. The water 
of the mirage is, in the absolute sense, without any nature of true water; this is its 


absolute nature. For other examples see Notes and References. 


U continues: “The imaginary character is the imaginary nature (parikalpitasvabhava); the 
dependent character is the dependent nature (paratantrasvanhava), also called conceptual 
nature (vikalpasvabhava); the absolute character is the absolute nature 
(parinispannasvabhava), also called the fundamental nature of things 
(dharmatasvabhava). These three chaeracters appear respectively as the dharma-to-be- 
known (parijneya), the dharma-to-be-cut (prahdtavya) and the dharma-to-be-realized 
(saksatkartavya). Thus in the Mahaprajiiaparamitasiitra (Taisho no. 220 = Satasahasrika), 


the Buddha said to Maitreya: One imagines everything that is a conditioned substance 
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(samskaralaksanavastu) as form (ripa), feeling (vedana), discrimination (samjnda), 
volition (samskara), consciousness (vijndna), or, finally, as an attribute of the Buddha 
(buddhadharma). All of this relies on names (naman), designations (samjnda), signs 
(prajnapti), speech (vyavahara) and conceptualizations (parikalpa). Indeed, the self- 
nature of form (riipasvabhdava) up to and including that of the conceptual attributes of the 
Buddha are imaginary form (parikalpitarupa) and imaginary attributes of the Buddha 
(parikalpitabuddhadharma). In all these conditioned substances, a conceptual reality 
(vikalpadharmata) alone can be established (vyavasthapa-). These concepts are the cause 
of all these proliferations (prapajica), metaphors (upacara), names (naman), designations 
(samjna), signs (prajnapti) and speech (vyavahara). Thus, when one speaks of form or 
the attributes of the Buddha, it is a matter of conceptual form (vikalparupa) and 
conceptual attributes of the Buddha (vikalpabuddhadharma). Whether the Tathagatas 
appear or not (utpddad va tathagatanadm anutpddad va), this nature of things remains, 
this fundamental element (dharmadhatu) remains. Because of of this imaginary nature 
(parikalpitariupa), conceptual form (vikalpariipa) is eternal and constant: this is the true 
nature (tathata), the absence of self-nature (nihsvabhavata), the nonexistence of dharmas 
(dharmanairatmiya), the limit of existence (bhitakofti); it is called dharmatartpa. 
Because of these imaginary attributes of the Buddha (parikalpitabuddhadharma), the 
conceptual attributes of the Buddha (vikalpabuddhahdarma) are eternal and constant; 


they are called dharmatabuddhadharma.” 


5. Among the concepts listed in § 2, the concept of body, of the possessor of the 
body and of the enjoyer (dehadehibhoktrvijnapti) is the six inner elements 
(adhyatmikadhatu), eye, etc. The concept cognized by the preceding ones 
(tadupabhuktavijnapti) is the six outer elements (bahyadhdatu), color, etc. The 
concept that cognizes the preceding one (tadupabhoktrvijnapti) is the six 


elements, visual consciousness, etc., (caksurjnandadi-saddhatu). The other 


concepts, vi) - xi), are modes (prabheda) of the first five. [138a19] 


5. Comm. Bh and bh are lacking. U 399c17-25, u 270b3-4. 
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“The other concepts, vi) - xi), are modes of the first five: concepts i) - v), beginning with 
dehavijnapti and ending with tadupabhoktrvijnapti ..... Indeed, there are temporal 
distinctions in the concept of samskara, namely, past, present or future samskara; hence 
the concept of temporal appearance. There are numerical distinctions in this concept of 
samskara: the number 1, etc.; hence the concept of numerical appearance. There are 
distinctions of place in this same concept, namely, above, below, etc; hence the concept 


of the aspect of space; and so on for the other concepts.” (U) 


6. You say: "These notions (vijfapti) are none other than concept only 
(vijnaptimatra) since there is no object (arthabhavat)." What is the example 
(drstanta) for that? - The dream (svapna), etc., can be used as an example. Thus, 
in a dream where there is no object (artha), nothing but a bare consciousness 
(vijndnamatra), various objects - colors (riipa), sounds (Sabda), smells (gandha), 
tastes (rasa) and tangibles (sprastavya), houses (ghara), forests (vana), lands 
(bhimi) and mountains (parvata) - appear; however, there is no real object there. 
By this comparison, it will be understood (avabudh-) how, not only in the dream 
but everywhere else (sarvatrapi), there is nothing but concept (vijiaptimatrata). 
In the phrase 'the dream, etc., can be used as example', the word ‘etc.’ should be 
understood as including other examples: magic (maya), mirage (mdrici) and 


optical illusion (timira). [Cf. I, § 61, no. 3; II, § 27]. 


Let us agree that in the awake state (prabodha) as in the dream state (svapna), 
everything comes down to concept-only (vijiaptimdatra). But on emerging from 
the dream, one has the feeling that the dream was just a concept. Why does the 
same feeling not arise equally in the awake state? — It appears in those who are 
awakened (prabuddha) by means of the knowledge of reality (tattvajnana). Just 
as the feeling of the non-objectivity of the dream visions is lacking during the 
dream but appears after waking up, in the same way the feeling of the non- 
objectivity of the visions of the waking state is lacking in those who have not 
been awakened by the knowledge of reality, but does appear in those whom this 
knowledge has awakened. [138b1] 
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6. Comm. Bh and bh are lacking. U 400a5-7, u 270b4-5. 


7. How can those who have not yet been awakened (prabuddha) by the 
knowledge of reality (tattvajnana) understand the existence of concept only 
(vijnaptimatra) by deduction (anuma-)? - By scripture (@gama) and by reasoning 


(yukti). 


i) Scripture, first. In the DaSabhiimika (p. 49), the Bhagavat said: "This 
three-fold world is nothing but mind" (cittamdatram idam yad idam 
traidhatukam). And in the Samdhinirmocana (VIII, v. 7), Maitreya asked: 
"Bhagavat, are the images (pratibimba) perceived during concentration 
(samadhigohara) different (bhinna) or not different (abhinna) from the mind 
(citta) that perceives them?" and the Bhagavat replied: “Maitreya, they are 
not different from the mind. Why? Because these images are concept only 
(vijnaptimatra). 1 have said that the object of consciousness 
(vijnanalamabana) is formed (prabhavita) by concept only, thus there is no 
external object." - Maitreya asked: "Bhagavat, if the images perceived 
during concentration are not different from the mind, how can the mind 
grasp (grhnati) the mind itself?" - "Maitreya, no dharma grasps another 
dharma; nevertheless, the mind that arises thus (evam utpannam) from 
causes and conditions appears thus (evam avabhasate) in the twofold aspect 
of a mind that is seen and a mind that sees. Thus, for example, given a form 
(ruipam nisritya) in the polished surface of a mirror (suparisuddha 
adarsamandala) in which it is reflected, one imagines that one sees the form 
and the image (pratibimbam api pasyamiti manyate). The form and the image 
that one sees appear as two distinct things (bhinnarthenavabhasante), 
whereas the image is non-existent [cf. Kosa III, p. 34-35.] Similarly, the mind 
that arises thus from causes and conditions and the images [erceived in 
concentration seem to be different things, whereas they are two aspects, the 


one passive, the other active, of one and the same mind. 


ii) The reasoning is given as well by this 4gama. Thus, when the mind (citta) 


is in concentration (samahita), whatever dharma image (jieyapratibimba), 
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blue (vinilaka), etc., is seen, it is the mind itself that is seen. There is no object 
blue, etc., separate from the mind. By means of this reasoning, the 
Bodhisattva is able to deduce (anumana) that, at the basis of all notions [and 
not just at the basis of meditated concepts], there is concept only 


(vijiaptimatrata) and not objective reality. [138b18] 


7. Comm. Bh 338c21-28, bh 171b1-4, U 400a28-400c 15, u 270b5-272a1. 


“By scripture and reasoning: By proof drawn from scripture (@gamapramdna) and by 
proof of deduction (anumdanapramana), those who have not attained the cognition of 
reality (tattvajndna) concerning concept only nevertheless can indirectly understand that 


there is concept only and there is no object .... 


In the Dasabhtimika, it is said that the threefold world is only mind (cittamdatra). Mind 
(citta) and concept (vijnapti) are synonymous. The word only (mdtra) denies the 
existence of the known object (grahya); since the known object does not exist, neither 
does the knowing subject (grdhaka) exist. The word mdtra does not deny the mental 
factors (caitta) because the mental factors are inseparable from the mind (citta). Indeed, 
it says: “If the mental factors are absent, the mind also is absent.....” The text says that the 
traidhatuka, ‘that which belongs to the three worlds’, is only mind. What should one 
understand by traidhatuka? That which is associated with trsnd, desire, etc., (kamdadi), is 
part of the three worlds. The word cittamatra thus establishes that only mind and mental 
factors exist, that the falsely imagined objects (a@lambana) of the three worlds do not 
exist. It does not deny that the true nature (tathata) and the dependent nature (paratantra) 
are objects (Glambana) of mind and mental factors, for these two constitute part of the 
truth of the path (madrgasatya), are the object of root-cognition (milajnana) and 
subsequent cognition (prstalabdhajndna), are not held by ¢rsnd, are not to be 
counteracted, are not erroneous, are not included in the three worlds, are not separate 


(vyatirikta) from mind. Consequently, the text does not deny them. 


Objection - You say that the world of desire (kamadhdtu) and the form realm (riipadhatu) 
are only mind (cittamdatra). But why say that the formless realm (arijpyadhdtu) is only 
mind? The Lesser Vehicle accepts that the third realm is only mind. Your text proves that 


which is already accepted (siddhasddhana). 
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You are mistaken about the meaning of the word cittamdatra. It is not only a question of 
the nonexistence of form (rijpa), but also of the nonexistence of the mind and mental 
factors (rdga, etc.) inasmuch as they take an object, of the nonexistence of objects taken 
by the mind, including the akasanantya, etc., [objects of the mind in ariipyadhatu 
according to the Sarvastivadins.] On the other hand, the Sautrantikas think that akasa, the 
simple absence of form, has no reality: in fact, the akasa is a manifestation of the mind; it 
is cittamatra. Fearing lest the Sautrantikas would say: "The akasa, being separate from 
the citta-caitta, should be called a dharma that is not mind", or lest they say: "The mind 
that bears upon akasa, not having an object, does not exist", the text says the three worlds 
are only mind ...." (U after Siddhi, p. 420) 


Here is the passage of the Samdhinirmocana commented on by u: tin ne hdzin ni sems 
rtse gcig tu byed pa sems las byun bahi chos so /dehi spyod ni yul lo // gzugs brnan ni 
gzugs dnos Itar snan baho // dmigs pa rnam par rig pa tsam gyis rab tu dbye ba can €es 
bya ba ni phyi rol gyi dmigs pa med paho // rnam par ses pa dmigs pa yin par bsad do // 
€es ba ni hdi Itar dmigs pa de rnam par rig pa tsam gyis rab tu phye ba ni dehi no bo nid 
ces bya bahi tha tshig go // rnam par Ses pa ni dmigs par snan ba tsam gyis rab tu phye 
ba yin par bsad €es bya bahi tha tshig go // sems de nid kyis €es bya ba la sogs pa ni 
bdag nid la byed pa hgal bar ston paho // byams pa chos gan yan €es ba la sogs pa ni lan 
hdebs pa ste / chos thams cad ni byed pa med pas byed pa dan byed pa po mi hthad pahi 
phyir ro // de ltar skyes pa €es bya ba ni rten cin hbrel par hbyun bahi che ba hid kyis ni 
gcig kho na rnam pa ghis su snan bahi tshul brjod paho // dper na gzugs kyi g€i bo ran gi 
b€in nid la brten nas me lon la sogs pahi nan du de hid snan yan gzugs brian mthon no 
sham du log par sems te / me lon la sogs pa rgyuhi mthus don g€an du med kyan snan 
bahi phyir ro // de b€in du dran pa dan kun tu rtog pa la sogs pahi rkyen gyi mthus gan 
tha dad pa ma yin yan tha dad par snan ba tin ne hdzin gyi spyod yul gyi gzugs brnan de 
de b€in du skyes so // lun de ni tshad ma dan bcas par bcom Idan hdas nid kyis gtan la 
phab po /: “Concentration is the one-pointed fixing of the mind (cittaikagratd): it is a 
mental factor (caittasikadharma). The domain (gocara) perceived by it is its object 
(visaya). The image (pratibimba) is a representation similar to the original. The object of 
consciousness is formed (prabhdavita) by a concept onlyt: there is no external object 
(bahyalambana). I have said that the object of consciousness is a concep only: that is to 


say that this object formed by a mere concept has this simple concept as self-nature 
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(svabhava). This goes back to saying: I have said that consciousness is formed simply by 
an appearing object. How can the mind grasp the mind itself? This shows the duality 
between substance and its activity [between the emptiness that has been thought of and 
the fact of the consciousness]. Maitreya, no dharma, etc.: this refutes the objection: 
indeed, since all dharmas are without activity (cf. Kosa, IX, p. 280), action (Ariya) and 
agent (karaka) are non-existent. Nevertheless, the mind that arises in this way, etc.: by 
the vastness (mahattva) of dependent origination (pratitvasamutpdada), the mind, single 
and simple, is caused to appear in a twofold aspect (akara) [of a mind that is seen and a 
mind that sees]. Thus, when one places a screen (?) before one's face (svamukha), it is the 
face itself which appears in the mirror (Gdarsa), etc.; however, one wrongly thinks that 
one sees an image (pratibaimba) distinct from the face. By the causal power (hetubala) 
of the mirror, etc., the image which is not something other than the face (cf. KoSa, III, p. 
34)] appears nevertheless as different from it. Similarly, by the conditioning power 
(pratyayabala) of memory (smrti), of imagination (parikalpa), etc., images seen in 
concentration arise which, without being different from the mind, nevertheless appear as 
differerent from it. This 4gama with its commentary (sapramdnam) was given by the 


Bhagavat himself.” 


8. At the basis of the image blue, etc., there can be no consciousness of memory 
because the object perceived in concentration is immediately present (puro 
‘vasthita). Arising from hearing (Srutamaya) and pondering (cintamaya), the 
consciousness of memory has the past (atita) as object; therefore what it sees is 
concept only (vijfiaptimatra). By this deduction (anumdana), even if he is not yet 
awakened (prabuddha) by the knowledge of reality (tattvajndana), the bodhisattva 


can deduce the existence of concept only. [138b22] 


8. Comm. Bh 338c28-339a8, bh 171b5-172a2, U 400c15-29, u 272a1-7. 


“There can be no consciousness of memory at the basis of the image blue, etc.: The 
author speaks in this way because he is afraid that someone may believe the opposite. 


Indeed, there are people who think that the images perceived in concentration are a 
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reminder of the skeletons (kankdla) once seen in a cemetery (smasdna), etc. To dispel 
this theory, the author says: At the basis of the image blue, etc., there can be no 
consciousness of memory because the object perceived in concentration is immediately 
present. If the image perceived in concentration were the memory of some past day, one 
ought to remember the particular place where the thing had been seen earlier as well as 
the earlier perception. But this is not the case. The knowledge resulting from meditation 
or concentration (bhdvandmayajndana) is a consciousness of the present; the object seen 
by it is distinct (spasta) and immediately present (saksat). The consciousness of memory 


has no such object. 


Objection - If the distinctive feature (miladravya) of memory is to be a consciousness 
associated (samprayukta) with the wisdom stemming from hearing (srutamayi prajnda) 
and with the wisdom stemming from contemplation (cintamayi prajna), its twofold 


object (gocara) is distinct from consciousness. 


That is not so: stemming from hearing, etc., the twofold consciousness of memory has the 
past (atita) as object. And since the past does not exist, the image which it perceives is 
mere concept, for example, the memories of childhood. Therefore, what is remembered 
by this consciousness is mere concept because the object of the mind (so nien) in empty 
(sunya). This is like the images of men and women - impure skeletons - perceived 


directly by yogins.” (U) 


9. Among the eleven concepts (vijnapti) (in § 2, 5), - ideas that are like a dream (§ 
6), - we understand that the concept of the visual consciousness, etc. 
(caksurvijndnavijnapti) is mere concept (vijiaptimatra), but how do we know that 
material ideas (riipavijiapti), eye, etc. (caksuradi), are mere concept? - By 


scripture (@gama) and by reasoning (yukti) as above (§ 7). 


If these [material concepts, eye, etc.,] are concept only, why do they have a 
material appearance and form homogeneous and solid series (samtana)? - 
Because they are the basis (adhisthana) or cause of error and other afflictions 
(viparyasadisamklesa). Otherwise, if these concepts arose without material 
appearance, the error that consists of taking as an object that which is not an 


object (anarthe 'rtha iti vipayasah) would not occur. If the error would not occur, 
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the afflictions constituting the obstacle of desire (klesavarana) and the obstacle of 
knowledge (jfeyavarana) would not occur. If the afflictions would not occur, 
purification (vyavadana) also would not occur (see below, § 25). That is why it is 
necessary that these concepts arise in this way with a material appearance. Here 


is a verse (cf. Sitralamkara, XI, 24): 
bhranter nimittam bhrantis ca riipavijnaptir isyate / 
aripini ca vijnaptir abhavat syan na cetara // 
“The cause of illusion and the illusion itself are, respectively, material concept 


and non-material concept. If the first were missing, the second would not exist.” 


[138c4] 


9. Comm. Bh 339a13-339b6, bh 172a2-172b1, U 401a4-401b4, u 272a7-273a6. 


Explanation of the stanza: “The cause of illusion, is the concepts that develop similar to 
rapa; the illusion itself, is the concepts of the non-material development. According to the 
rule relating to stanzas, the words separated in the phrase are very similar in meaning. If 
cause-concepts did not develop in rupa, result-concepts, nion-material, would not exist 


because without visaya, there is no vishayin.” (U) 


10. i—v. Why do concepts i) to v), namely, the concept of body, the possessor of 
the body and the enjoyer (dehadehi-bhoktrivijnapti), the concept cognized by the 
preceding ones (tadupabhuktavijnapti) and the concept that cognizes the 
preceding one (tadubhoktrvijnapti), arise simultaneously (sahabhi) and together 
(sahajata) during all of existence (kdya = atmabhava)? - Because they are 


destined to maintain (paripir-) birth (jati) and pleasure (upabhoga). 


vi — xi. Why do concepts vi) to xi), called concept of time (kdlavijnapti), etc., 


exist? - Because: 
vi) Beginningless samsara (anddikdlika) is never interrupted (samucchinna). 
vii) The world of beings (sattvadhatu) is incalculable (aprameya). 


viii) The receptacle-world (bhdjanaloka) is immense (aprameya). 
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ix) Speech (vyavahara) which maintains relationships is limitless (aprameya). 


x) The variety of pleaasure taken up (parigrhitopa-bhogavisesa) is infinite 
(aprameya). 

xi) In the pleasant or unpleasant (istanistavipaka) retribution of the result of 
action (karmaphala), the kinds of pleasure (upabhogavisesa) are infinite; the 


kinds of birth, old age and death (jatijaramarana) that one undergoes are 


infinite (aprameya). [138c12] 


10. Comm. Bh 339b15-17, bh 172b1-2, U 401b7-19, u 273a6-273b3. 


“Because they are destined to maintain birth and pleasure: indeed, if these five concepts 
enter into all of existence, all of the existences capable of pleasure are explained. But if 


one or the other of these concepts is absent, the existence is not explicable.” (u) 


11. How are these concepts (vijfapti) established (avasthita) as concept only 


(vijnaptimatra)? - Briefly (samdsatah), according to a threefold aspect (akara): 
i) According to unicity (¢tanmdtra), because they have no object (artha). 


ii) According to duality (dvaya), because these concepts are supplied with 
image (sanimitta) and vision (sadarsana). 

iii) According to arising as multiplicity (nandtva), because they arise 
simultaneously with different aspects (ndndavidhakara). 


OK Ok 


i) Thus, all these concepts are uniquely concept since they have no object. 


ii) They are twofold since they are supplied with image and vision. Thus, the 
concept of the eye, etc. (caksuradi-vijnapti) has, as image, (nimitta), the 
concept of color, etc. (ripadivijnapti), as vision (darzana), the concept of 
visual consciousness (caksurjnadnavijnapti), and so on up to the concept of 


body consciousness (kadyajnadnavijnapti). 


141 


iii) The concept of manas (manovijnapti) has, as image, all the concepts from 
the concept of eye up to that of dharma; as vision, it has the concept of 
mental consciousness (manovijnadnavijnapti), because the mental 
consciousness is concept (vikalpa) and arises similar to all the concepts. Here 


is a verse: 


Yogins wish to understand unicity (¢anmdtra), duality (dvaya) and multiplicity 
(nanatva) because the one who has penetrated mind-only (cittamdtra) is free 


from mind. [138c23] 


11. Comm. Bh 339b29-339c20, bh 172b2-173a5, U 401¢2-25, u 273b3-274a8. 


“Here the prose (gadya) and the verse (gatha) explain how concept only is established 


because of three characteristics.” (Bh) 


i) Because of unicity: “Since there is merely concept, all concepts are nothing but concept 
(tanmdtra), that is to say, that there is no object .... The word matra denies the object. 
The proof of the non-existence of the object has already been made (cf. § 7): the author 


will now go on to a new section.” (U) 


ii) Because of duality: “The author establishes (vyavasthap-) image and vision in one and 
the same consciousness (vijfidna). In one and the same concept (vijnapti), there is one 
part (bhaga) that is image and a second part that is vision. This is why the visual 
consciousness, etc., is twofold.” (Bh) - Because of duality: “This is a matter of image and 
vision. In one and the same concept, there is image and there is vision. These two parts 
(bhaga), the image part (nimittabhaga) and the vision part (darsanabhaga), are 
simultaneous (sahabhi). They are neither identical with the concept nor different from it. 
The concept of eye up to the concept of body, each according to its type, develops 
(parinamanti) as all kinds of image-concepts (nimittavijnapti), the concept of color, etc.; 
this is what is called nimittabhaga. The consciousnesses, visual consciousness 
(caksurvijnana), etc., that cognize the object (visaya), that see the object, are called 
darsanabhaga. Or else, the part which is the object cognized (grahyabhaga) is called 
nimitta and the part which is knower subject (grahakabhaga) is called darsana. This is 
what is called duality.” (U) 
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iii) “The author establishes multiplicity. In one and the same concept, the first part 
develops into various images which the second part grasps (grhnati) in various ways as 
the case may be (vathayogam).” (Bh) — “Because of multiplicity: that is to say, the 
concept arises under multiple aspects. In one and the same concept, the first part develops 
(parinamati) in the aspect of an image, object of consciousness (grahyanimitta), and the 
second part in the aspect of a vision, subject of consciousness (grahakadarsana). These 
two parts arise simultaneously in many different aspects. If one did not accept that one 
and the same consciousness, at one given time, presents all kinds of aspects, this 


consciousness would not be able to cognize several objects simultaneously.” (U) 


The concept of manas has, as image, all the concepts, from the concept of the eye up to 
that of dharma; as vision, the concept of mental consciousness: “This concept of manas 
is able to grasp all objects simultaneously. As image, it has all the concepts from that of 
the eye, which is the dominant power (adhipatibala), to that of of dharma; this is its 
image part (nimitta bhaga). The concept of mental consciousness, which cognizes the 
object, is its vision part (darsanabhaga), because this mental consciousness is universal 
concept (sarvavikalpa) and arises similar to all concepts.” (U) — “In this third point, 
relative to the mental consciousness only is there variety, because the object which it 
grasps (grahyavisaya) is not determinate (pratiniyata). The other consciousnesses have a 
determinate object and lack conceptualization (vikalpa). But the mental consciousness is 
conceptual. Therefore one attributes the third point to it alone, namely, the multiplicity of 
images and visions. This is why it is enough to show that this consciousness is concept 
only.” (Bh) 


“Verse: Yogins who understand concept only, duality and multiplicity, crush the external 
object (bahyavisaya) and finally crush the mind that takes the object (grahakacitta). 
Since the object (Glambana) does not exist, the consciousness that takes it 
(grahakavijnana) does not exist either; since the object to be known (jnveya) does not 


exist, the knower (j7dtr) does not exist either. Without jveya, there is no j/datr ....” (U) 


12. Some think (kecin manyante) that the first five consciousnesses do not exist 
but that the mental consciousness (manovijndna) takes such and such a name, 


e.g., the name of visual consciousness, auditory consciousness, etc., according to 
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the support (dsraya) it takes, the eye, ear, etc., - in the same way that volition 
(cetana) is called bodily action (kayakarman) or vocal action (vakkarman) 


according to whether it depends on the body or speech. 


Although arising on a material support, the mental consciousness is not, 
however, without concept: arising on any support whatsoever, the mental 
consciousness together with its various aspects (ndnakdarena) takes on a twofold 
appearance, namely, the appearance of just an object (arthamatrabhasa) and the 


appearance of a concept (vikalpabhasa). 


In the two worlds endowed with form (ripidhatu), the mental consciousness 
relies on the body (kdya); consequently, as the material organs (riipindriya) 
which are different from it (¢adanya) and which rely on the body, it appears 


everywhere (sthdana) in the aspect of the tangible (spraOthavya). 
i) Here is a verse (cf Siddhi, p. 5; Dhammapada, stanza 37): 
diramgamam ekacaram asariram guhasayam / 
damayan durdamam cittam tam aham briimi brahmanam // 


“He who tames the stubborn mind that wanders afar, that wanders alone, 


that has no body and that dwells in the cave, him I call brahman.” 


ii) In the same way, (cf. Majjhima, I, p. 295; Samyutta, V, p. 218): imesam 
kho.... pafcannam indriyadnam gocaravisayam .... mano paccanubhoti 
mano cesam patisaranam: “The manas senses the object perceived by the five 


organs; the manas is their refuge.” 


iii) Similarly, it is said: “Among the twelve 4yatanas in question, the six 


groups of consciousnesses (sadvijhanakaya) are the mana-ayatana.” [139a6| 


12. Comm. Bh 339c23-340b13, bh 173a6-174b2, U 401c27-402b10, u 274a8-275a7. 


“Some people think .... : Here the author explains a particular system (darsanavihesa). 
One category of bodhisattva gathers everything into one single mental consciousness. 
According to whether it relies on such and such an organ, eye, etc., it takes such and such 


a name, visual consciousness up to mental consciousness, at the moment of its arising. 
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Beyond the mental consciousness there is no other consciousness of any other kind. How 
is that? Just as volition: if it relies on the body and moves (pravartayati) the body, it is 
called bodily action; if it relies on the voice and moves the voice, it is called vocal action; 
if it is associated with the manas, is is called mental action. It is the same for the mental 


consciousness. 


Objection - If that were so, the mental consciousness would be without conceptualization 
(vikalpa) like the visual consciousness, etc. (cf. I, § 7; Kosa I, p. 60), since it would have 
a coarse (material) support (asraya). The thing supported (dasrita) is always in accord 
with its support (Gsraya); thus, because the afflicted manas (k/istamanas) is the support 
of defilement (samklesasraya), the mental consciousness that functions with it is defiled 
(samklista). To reply to this objection, the bodhisattvas say: arising on no matter what 
support, etc., that is to say, on the eye and the other support-organs, the mental 
consciousness, together with its various aspects, takes on a twofold appearance, namely, 
the appearance of a cognized object (grahya) and the appearance of a cognizing subject 
(grahaka). Then to define these, these bodhisattvas say: the appearance of just an object, 
etc. This means that there is one single mental consciousness of which one part (bhaga) 
manifests as the appearance of an imitation-object, while the other manifests as a concept 


about this object (arthavikalpa). Thus it avoids the error of being without concepts. 


Moreover, it appears everywhere in the aspect of the tangible: in concentration, it takes 
in and imagines tangibles, heaviness and lightness, without, nevertheless, being distracted 
(viksipta), because it accompanies these tangibles. This occurs in the two worlds with 
form (ripidhadtu) and not in the formless world (Griipyadhatu). Why? Because in these 
two worlds, this mental consciousness relies on the body a on the material organs 
different from it which rely on the body. Just as the eye and the other material organs that 
rely on the body can do good (hita) or evil (upadrava) to the body, so the mental 
consciousness which, in the two worlds with form, relies on the body, is able to register 


and imagine the body and do good or evil for it.” (U) 


By means of three scriptural texts, the bodhisattvas show that the mental consciousness 
cognizes not only its own object but also those of the other five consciousness, and that, 
consequently, these five consciousnesses are useless. “To establish their system, the 
bodhisattvas cite scriptural stanzas (4gamagathd) as proof: he who tames the mind which 


wanders afar (because it has all the visayas as Glambana), which goes alone (because 
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advitiya), which has no body (= vigatakaya) and which dwells in a cave (inhabits the 
cave of the body) ....” (Bh) 


13. When the concept of store-consciousness (Glayavijndnavijnapti) is considererd 
as an objective concept (arthavijnapti), then it must be recognized (veditavyam) 
that all the other concepts (tadanyavijnapti) make up its concept-image 
(nimittavijnapti), whereas the concept of mental consciousness 
(manovijnadnavijnapti) together with support (sdsrayam), make up its concept- 
vision (darsanavijnapti). The concept-images (nimittibhita vijnaptih), being the 
image generating the vision (darsanotpadanimitta), appear as object (arthavad 
abhasante) and play the role of support of arising (utpdddsraya) in regard to 
vision. This is how the existence of concept-only (vijnaptimdatrata) is established. 


[139al11] 


13. Comm. Bh 340b19-27, bh 174b2-6, U 402b15-25, u 275a7-275b4. 


“If the idea of store-consciousness is considered as an objective concept: objective 
(artha) has the meaning of causal (hetu): if the concept of store-consciousness is 
considered as a causal concept, then all the other concepts, concepts of body, etc., 
(kayadivijnapti), make up its concept-image because they are its object 
(alambananimitta) and its domain (gocara); whereas the concept of mental 
consciousness together with the support - 1.¢., the sixth consciousness and the support, or 
the manas just past (anantardatita) and the afflicted (Alista) manas, because these two 
manas are the support of arising and of the defilement (samklesa) of the mental 


consciousness - form its concept-vision." (U) 


14. How does one explain that, although it manifests, the object does not exist? - 
As the Bhagavat has said: When bodhisattvas have four qualities (guna), i.e., 
four knowledges, they understand (avabudh-) the non-objectivity (anarthakatva) 


of all concepts (vijnapti). These four knowledges are: 
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i) Viruddhavijndnanimittatvajnana: knowledge that one and the same object 
is the cause of opposing consciousnesses. Thus hungry ghosts (preta), animals 
(tiryak), humans (manusya) and gods (deva) have differing concepts 


(bhinnavijnapti) of one and the same thing (ekadravya). 


ii) Anadlambanavijnaptyupalabdhitvajnana: knowledge that one can perceive 
concepts without object. Thus the past (atita), the future (andgata), dream 


(svapna), reflection (pratibimba) are perceived in the absence of any object. 


iii) Aprayatnaviparitatvajnana: knowledge that there would be neither effort 
nor error if the object were real. If the object existed, the consciousnesses 
bearing on this object (tadalambana vijnana) would be made effortlessly and 


without error since one would be cognizing reality (¢attva). 


iv) Trividhajnananukilatvajnana: knowledge that the object conforms to the 


threefold knowledge: 


(a) For bodhisattvas and those in the dhyana states (dhydyin) who have 
attained mastery of mind (cetavasita), objects appear as they want them by 


the power of their aspiration (adhimuktibala). 


(b) For yogins who have attained tranquility (Samatha) and who practice the 
examinaton of dharmas (dharmavipasyan4@), objects appear at the precise 


moment of attention (manasikara). 


(c) For those who have attained nonconceptual wisdom (nirvikalpakajiidana) 


and who abide there, no more objects appear. 


Thus, because of the close correspondence of the object with this threefold 
knowledge and for the other reasons (hetu) given above, it is proved (siddha) 
that the object does not exist. [139a25] 


14b. Here are some verses: 


(a) According to their class, hungry ghosts, animals, humans and gods have 
different concepts of the same object. Therefore we conclude that the object 


does not exist. 
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(b) In the past, etc., in the dream and in double reflection, there is no object 


of consciousness; nevertheless, they can be perceived. 


(c) If the object were truly an object, the wisdom free of concept would not 


arise; without this wisdom, buddhahood could not be attained. 


(d) For bodhisattvas possessing mastery and also for yogins, earth, etc., are 
transformed into whatever substance they wish by the power of their 


aspiration. 


(e) Finally, for the sage (dhimat) who assures for himself the possession of 
tranquility, objects appear in this way together with the set of their 


characteristics when he reflects on the dharmas. 


(f) When nonconceptual wisdom is attained, no further objects appear. Thus 
it is known that the object does not exist. Since it does not exist, concept is 


not objective. 


14. Comm. Bh 340c14-29, bh 174b6-175a7, U 402c11-403a22, u 275b4-276b8. 
“To prove that there is no object, the author cites another agama and another argument. 


i) Viruddhajnananimittatvajndna: to understand that the nimitta of opposing 
consciousnesses is just a development of the inner mind (Gdhyatmikacittaparinama) and 
that the outer object (bahyartha) does not exist ....” (U) - u continues: chu klun gan la yi 
dwags rnams kyis ran gi las kyi rnam par smin pahi dban gis rnag la sogs pas gan bar 
mthon ba de nid la dud hgro na la sogs pas btun ba dan gnas yin pahi blos gnas par byed 
do // mi rnams ni dnar ba dan dan ba dan bsal bahi chur rtog cin khrus byed do // hthun 
no // hjug go //nam mkhah mthah yas skye mched la snoms par hjug pahi lha rnams kyis 
ni nam mkhar mthon ste / gzugs kyi hdu ses rnam par bsig pahi phyir ro // dnos po gcig 
la phan tshun mi mthun pahi rnam par ses pa du ma hbyun ba de ni mi run ba ste / chu 
klun de nid rnag dan gcin dan phyi sas gan ba dan / dbyug pa dan ral gri thogs pahi mis 
bsruns pa yin na dri €im pa dan bsil bahi chu dan / gnas dan / btun ba la sogs pahi bya 
bahi hos dan nam mkhahi bdag nid du ji Itar hgyur te / pha rol gyi don med do // brtags 
pas der snan bar ni run ste / ji skad du 


bud med lus ni gcig pu la/ 
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/ro dan hdod bya za ba €es/ 
/ kun rgyu hdod can khyi rnams kyi/ 
/rnam par rtog pa rnam pa gsum mo/ 


€es bsad pa Ita buho/: “There where, by the power of retribution (vipadkabala) of their 
actions (svakarma), hungry ghosts (preta) see a river (nadi) filled with pus (piivapurna), 
animals (tirvak), fish (matsya), etc., see a drink (pana), a home, and they settle in it. 
Humans (manusya) see delicious water, clear and pure: they use it to bathe, quench their 
thirst and wash. As for the gods in concentration (samdahitadeva) in the sphere of infinite 
space (akasanantydyatana), they see only space there because they no longer have 
physical sensation (ripasamjna). But it is impossible in this way to have mutually 
different experiences of one and the same thing if this thing were real. How could this 
same river, full of pus (piya), urine (mitra) and excrement (purdsa), guarded by armed 
men with sticks and swords (dandasidharais ca purusair adhisthita), be at the same time 
sweet-smelling (sugandha) fresh (sitala) water, a home and a drink? How could it be 
identical with space? But if it is accepted that the external object does not exist, all this is 
explained. Cf. Sarvadarsanasamgraha, (ed. by Anandasrama, p. 12) where it is said: 
parivratkamukasunam ekasyam pramaddatanau / kunapah kamini bhaksya iti tisro 
vikalpanah // : the monk, the lover and the dog have three different conceptions of one 


and the same woman: she is a carcass, a mistress or food.” (u) 


ii) Analambanavijnaptyupalabdhitvajnana: “The Sautrantikas have proved (cf. Kosa, V, 
p. 58) that the past and the future are cognized without being objects. The non-reality of 
the dream is well known. We have spoken (§ 7) of images perceived in concentration and 
we said (§ 8) that they could not be memories because they are perceived directly. We 
have shown above (§ 7) how the reflection of a face, etc., in a mirror, etc., is nothing but 
what it is (akimcit). It is established that consciousnesses bearing on these things have no 


object (alambana).” (u) 


iii) Aprayatnaviparitatvajnana: “The text is clear and needs no explanation. If one 
accepts that objects are really such as they are perceived, one would understand the truth 


(bhita) and beings (dehin) would be delivered (vimukta) effortlessly.” (u) 


iv) Trividhajnananukilatvajnana: “(a) The ecstatics, the ones who are in dhyana, are the 


sravakas and pratyekabuddhas; dhyana is the one-pointed fixing of the mind 
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(cittaikagrata). They are called 'ecstatics' because they practice ecstasy. Who have 
attained mastery of the mind: who have attained aptitude of mind (cittakarmanyata). By 
the power of their beliefs, they transform earth into water, etc. - (b) For the yogins who 
have attained tranquility. who have attained concentration (samadhi). Samatha and 
samadhi are synonymous. Because it calms the distractions of the mind (cittaviksepa), 
Samatha is tranquility.... dnd who practice examination of the dharmas: who, by a 
practice subsequent to tranquility (prsthalabdha), practice vipasyana (or prajfia) of the 
dharmas, sttras, etc.” (u) - bh: don gcig la yan ji Ita ji Itar vid la byas pa de Ita de Itar 
rnam pa man po snan baho: "one and the same object, according to how it is considered, 
appears to them with its set of characteristics, impermanence, suffering, etc.” - (c) “If the 
object really existed, the acquisition of nonceptual knowledge would no longer be 


explained because the object would be seen as it is from the start.”’(u) 


15. i) If the dependent nature (paratantrasvabhava) is the concept-only 
(vijnaptimatra) basis of the object (arthabhasasraya), how is it dependent and 
why is it called dependent? - Because it stems from (u(panna) its own 
propensity seeds (vadsanabija), it is dependent on conditions. Because it is 
incapable of lasting by itself (svatah) for a single moment after its arising, it 


is called dependent. 


ii) If the imaginary nature (parikalpitasvabhava) is this manifestation of non- 
object as object that is based on the dependent nature (tadasrito 
‘narthasyarthavad abhdasah), how is it imaginary and why is it called 
imaginary? - Because it is the generating cause (utpadanimitta) of errors 
(viparydasa) of the mental consciousness of innumerable aspects 
(aprameyakara manovijnana) or imagination (parikalpa), it is imaginary. 
Because it has no nature of its own (svalaksana) and is present as a pure 


imagination (parikalpamatra), it is called imaginary. 


iii) If the absolute nature (parinispannasvabhava) is the complete absence in 
the dependent nature (atyantikabhavalaksana) of this imaginary nature, how 
is it absolute and why is it called absolute? - Because it is immutable 


(avikara), it is absolute. Because it is the object of the purified mind 
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(visuddhalambana) and the quintessence of all good dharmas 


(kusaladharmasrestha), it is rightly called absolute. [139b9] 


15. Comm. Bh 341a6-341b4, bh 175a7-175b8, U 403a27-403c1, u 276b8-277b1. 


This paragraph is easy to understand according to the preceding one. The dependent 
nature or mere concept, underlying the imaginary nature, arises from the propensities of 
speech. Thus it depends on conditions and merits the name ‘dependent’. The imaginary 
nature is the fact that the dependent nature is poorly understood. Instead of recognizing it 
as mere concept, it is perceived as a duality consisting of the grasped (object of 
consciousness) and the grasper (subject of consciousness). These mistakes are the work 
of the mental consciousness or imagination (parikalpa) of innumerable aspects; 
“conceming all kinds of visaya, adtman and dharmas." (U) The absolute nature, which is 
defined as the absence of parikalpita in the paratantra, is the tathata, the true inalterable 
nature and the object of the non-erroneous mind (visuddhdlambana). The commentaries 


get lost in explaining the details. 


16. An imagination (parikalpa) and something imagined (parikalpya) are 
required for an imaginary nature (parikalpitasvabhava). What are imagination, 


the thing imagined and the imaginary nature here? 


i) Imagination is the mental consciousness (manovijndna) because it is 
furnished with conceptions (savikalpaka). It has its own speech propensities 
(svabhilapavasan@) as seed; it has also as seed the abhilapavasana of all 
concepts (vijiapti). As a result, it arises with concepts of infinite aspects 
(anantakaravikalpa). Because it imagines by fabricating in every way, it is 


called imagination (sarvatha kalpena parikalpayatiti parikalpah). 
ii) The thing imagined is the dependent nature (paratantrasvabhava). 


iii) The imaginary nature is the aspect (akara) in which the dependent nature 


is imagined. The ‘aspect’ is the way (katham). 


How does the imagination imagine? What is the object (@lambana), the grasping 


of characteristics (nimittograhana), the belief (abhinivesa), the uttering of the 
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voice (vaksamutthana), speech (vyavahara) and the imputations (samdropa) by 
means of which it imagines? - It takes its object by means of the name (naman); 
it apprehends the characteristics in the dependent nature; it adheres to them by 
wrong views (drsti), it emits voice by inspection (vitarka); it speaks by fourfold 
speech: that which is seen, etc. (drstadivyavahara); it imputes by attributing 


existence to a non-existent thing. This is how it imagines. [139b23] 


16. Comm. Bh 341b20-341c1, bh 175b8-176a6, U 403c16-404a14, u 277b1-278a5. 
“An imagination is required, etc.: the author says this so as to analyze imagination. 


i) Imagination is the mental consciousness because it is furnished with conceptions: 
because it is linked (anubaddha) to the two vikalpas called examination (nirupand) and 
memory (anusmarana). It has as seed its own speech propensities: in beginningless 
transmigration (anddikalikasamsara) there is a mental consciousness, and the seed 
propensities (vasandabija) derived from the plurality of speech (vyavahdaraprapanca) are 
its generating cause (kanakahetu). It has also as seed the abhilapavasanas of all 
ideations: it has as cause the abhilapavasanabjjas of all the conceptions of infinite aspects 
(anantabhasa), color, etc., because it arises similar to these ideas (cf. § 11). As a result, it 


arises with conceptions of infinite aspects. 


ii) The imagined thing is the dependent nature, because a part (ekadesa) of this 


dependent nature, the eye and the other nimittas, is what is fabricated. 


iii) The imaginary nature is the aspect (akara) in which the dependent nature is 


imagined. 'Aspect' is the manner, the particular angle. 


How does the imagination imagine? The author poses this question in order to explain the 
modalities of the imaginary nature (parikalpitasvabhavaprabheda). It takes its object by 
means of the name: because when one has heard a name (naman), e.g., Devadatta, one 
can imagine the thing (artha); but if one has not heard the name, it is not possible to 
conceive of the thing [according to u: /has sbyin €es bya ba la sogs pahi min thos nas don 
la kun tu rtog par byed kyi min ma thos par ni don la rnam par rtog par byed mi nus so]. 
- It apprehends the characteristics in the dependent nature: it adheres (abhnivis-) to its 


own mark (svanimitta) because the grasping of characteristics (nimittodgrahana) is 
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conceptualization (samjnda), and it is in conformity with this conceptualization that it 
engages itself in speech (anuvyavahriyate). It adheres there by false views: by means of 
the practice of fivefold examination (nitirana, niriipand), it produces belief because, after 
having apprehended the characteristics, it adheres there; it is to these characteristics that 
it sticks firmly. After having adhered there, it wishes to speak about it to others and it 
emits voice by means of inquiry. Thus the sutra says: 'It is after having inquired and 
judged that one speaks, not without having inquired, not without having judged! (vitarkya 
vicarya vacam bhasate navitarkya navicarya). It speaks by fourfold speech, that which is 
seen, etc.: it speaks by fourfold discourse: that which is seen, heard, felt, cognized 
(drstasrutamatavijnatavavahara). Thus, in face of a rope (rajju) the characteristics 
(nimitta) of which resemble that of a snake (sarpa), one apprehends the characteristics of 
a snake in this rope, sinuosity (vakratva), etc., and after having believed in this false 
snake, one wishes to speak about it to others and one says: "I saw a snake! I saw a 
snake!" It is the same here. And hearing that, others impute (samdropayanti) a real 


existence to this snake. (U) 


17. Are these three natures (svabhavatraya) different (bhinna) or are they the 
same (abhinna)? - They are neither different nor the same. The dependent 
nature (paratantrasvabhava) is dependent (paratantra) in one sense (paryayena), 


imaginary (parikalpita) in another, absolute (parinispanna) in a third sense. 


In what sense is the dependent nature 'dependent'? - Insofar as it depends on 


something else, i.e., the arising of the propensity seeds (vasanabija) (cf. § 15). 


In what sense is it 'imaginary'? - Insofar as it is the object of imagination 


(parikalpa) and is imagined (parikalpita) by the latter (cf. § 15, 16). 


In what sense is it 'absolute'? - Insofar as it does not exist in the absolute sense in 


the way it is imagined (cf. § 4, 15). [139c2] 


17. Comm. Bh 341c11-18, bh 176a7-176b2, U 404a22-404b9, u 278a6-278b3. 


“They are not different, because the dependent nature and the imaginary nature are 


respectively existent and non-existent. And yet one can speak about the difference 
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between one existent thing and another existent thing, but not between an existent thing 
and a non-existent thing. Thus the horn of a rabbit (sasavisadna), which does not exist, is 
not different from that which it is. They are not the same because existence and non- 
existence do not constitute one and the same thing. It is the same for the dependent nature 
and the absolute nature which are impure (asudda) and pure (suddha) by nature (prakrti) 


respectively.” (U) 


18. How many types (katividha) are there in the dependent nature 
(paratantrasvabhava)? — In brief (samasatah), there are two (dvividha): 
dependence in respect to the propensity seeds (vadsanabija), and dependence 
consisting of a fundamental non-differentiation (svabhadvaparinispanna) in 


regard to defilement (samklesa) and purification (vyavadana). 
It is dependent because of this twofold dependency. 


The imaginary nature (parikalpitasvabhava) also is twofold because it is 
imagined by the imagination creating a self-nature (svabhavaparikalpa) and by 


the imagination creating specifications (visesaparikalpa). 


The absolute nature (parinispannasvabhava) also is twofold. It is absolute by 
virtue of the absoluteness of self-nature (svabhavaparinispatti) and by virtue of 


the absoluteness of purity (visuddhiparinispatti). [139c10] 


18. Comm. 341¢26-342a4, bh 176b2-6, U 404b17-23, u 278b3-279a2. 


“Dependence in regard to the propensity seeds: Because it requires causes and 
conditions (hetupratyaya) to order to arise, it is dependent. Dependence consisting of a 
fundamental non-differentiation in regard to defilement and purification: because at the 
time of concept (vikalpakale) it is of defiled nature; in the absence of concept 


(nirvikalpakale), it is of purified nature .... 


The imagination creating a self-nature is that which seizes (upagrhnati) broadly the 
substrate furnished with attributes (dharmidravya), the eye, etc.; the imagination creating 
specifications is that which seizes in detail the various attributes of the thing 


(arthadharma): eternity (nityata), impermanence (anityata), etc. 
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The absoluteness of self-nature is the stained true nature (samald tathata); the 


absoluteness of purity is the unstained true nature (vimala tathata).” (U) 


19. i) Furthermore, there are four mental constructions (imaginations) 


(parikalpa): 
(a) Svabhavaparikalpa: mental construction creating a self-nature. 
(b) Visesaparikalpa: mental construction creating a specification. 


(c) Nisnata: mental construction belonging to well-endowed beings. The 
mental construction belonging to well-endowed beings is that which 


belongs to beings who are skilled in speech (vyavaharakuSala). 


(d) Anisnata: mental construction belonging to poorly-endowed beings. 
The mental construction belonging to poorly-endowed beings is that 


which belongs to beings not skillful in speech. 
ii) Furthermore, there are five mental constructions: 


(a) Nama nisrityarthasvabhavaparikalpah: by starting from the name, to 
imagine the thing, i.e., such-and-such a word has such-and such a 
meaning. 

(b) Artham nisritya naémasvabhavaparikalpah: by starting from a thing, to 
invent a name, i.e., such-and-such a thing has such-and-such a name. 

(c) Nama nisritya namasvabhavaparikapah: by starting from a name, to 
invent a name. This is to invent a name for a thing which is unknown. 

(d) Artham nisrityasvabhavaparikapah: by starting from a thing, to invent 
the thing. This is to invent a meaning for a thing the name of which is 
unknown. 

(e) Ubhayam nisrityobhayasvabhavaparikalpah: by starting from both, to 
invent both, i.e., a thing of such-and-such a type (¢adrs) has such-and-such 


a nature and such-and-such a name. [139c18] 
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19. Comm. Bh 342a14-15, bh 176b7-8, U 404b26-404c10, u 272a2-5. 


“Well-endowed, those who are skilldl in speech: those who having already used speech 
have at their disposal an instrument to express their mind; poorly-endowed is the 
opposite; this is in regard to oxen, etc.” (u) — “Although they have an imagination, oxen 


are unable to express themselves in phonemes (aksara).” (bh) 


“Nama nisritya namasvabhavaparikalpah: Thus, a person who is born and lives on an 
island of sugarcane (paundradvipa ?) hears the word 'cow' pronounced of which he does 
not know the meaning, has many mental constructions on the word 'cow’. [The translation 
‘island of sugarcane’ is uncertain. Ye tseu tcheou (75 and 7; 39; 85 and 6), probably 
synonymous with kan tché tcheou (99; 140 and 11; 85 and 6) is translated into Tibetan as 
li ke (= kha) rahi glin. In the Mahavyut., 4113, there is an equivalence of li kha ra = 
pundra, but in Mahavyut., 5788, li kha ra = sarkara. For Paundra or Pundravardhana, 
Northen Bengal, cf. L. de la Vallée Poussin, Dynasties et Histoire de 1’Inde depuis 
Kanishka jusqu’au invasions musulmanes, Paris, 1935, p. 87.] - Artham 
nisrityasvabhavaparikalpah: when one does not know beforehand the relationship 
(sambandha) between the designation (samjna) and the thing designated (samjnin) and 
suddenly one sees a cow (gokaya), the mental constructions of cow increase. - Ubhayam 
nisrityobhayasvabhavaparikalpah: being based on a hypothetical name (aupacdrika) and 


a named hypothetical thing (abhidheya), one invents both.” (U) 


20. All in all, there are ten concepts (vikalpa). 
i) Milavikalpa: the root concept, i.e., the store-consciousness. 


ii) Nimittavikalpa: the object concept, i.e., the concepts of color, etc. 


(rapadivijnapti). 


iii) Nimittabhasavikalpa: the concept which takes the aspect of an object, i.e., 
the ideas of visual consciousness, etc. (caksurvijndndadivijnapti), equipped with 


their supports (sa@sraya). 


iv) Nimittaparinamavikalpa: the concept which is a modification of the object, 
i.e., the modifications resulting from old age, etc. (jaradi), of pleasant 


sensation, etc. (sukhavedanddi), of lust (rdgadi), of agony (upadrava) and 
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changes of the seasons (rtuparivarta), of the hells, etc. (narakagatyadi), of the 


world of desire, etc. (kamadhatvadi). 


v) Nimittabhasaparinamavikalpa: the concept which is the modification of 
that which has the aspect of an object, i.e., the modifications brought about 


in the nimittabhasa or the consciousnesses by the preceding modifications. 


vi) Pardnvayavikalpa: the concept by reference, i.e., the concept which 
depends (anugata) on the hearing of the bad Dharma (asaddharmasravana) 


or the hearing of the good Dharma (saddharmasravana). 


vii) AyoniSovikalpa: the incorrect concept, i.e., the concept resulting from the 


hearing of the bad Dharma: the concept of heretics (ba@hiraka). 


viii) Yonisovikalpa: the correct concept, i.e., the concept resulting from the 


hearing of the true Dharma: the Buddhist concept. 


ix) Abhinivesavikalpa: the concept adhering to wrong views, i.e., the concept 
associated (samprayukta) with the 62 kinds of wrong views (drstigata) that 
have as root the wrong view of self (satkayadrsti) resulting from wrong 


contemplation (ayoniSomanasikara). 


x) Viksepavikalpa: the distraction-concept, i.e., the ten concepts of the 
bodhisattvas. [140a1] 


20. Comm. Bh 342a28-342b27, bh 176b8-178a1, U 404c23-405b6, u 279a5-280b4. 


“i) Mulavikalpa: this is the store-consciousness. It is the root of the other vikalpas and is 


itself vikalpa; this is why it is named root-vikalpa. 
ii) Nimittavikalpa: this is matter, etc. (rijpadi) which thus constitutes an object (nimitta). 


iii) Nimittabhadsavikalpa: these are the conceptions of visual consciousness, etc., 


equipped with their supports, because they take the aspect of the object. 


iv) Nimittaparinadmavikalpa: this is a vikalpa resulting from modifications of ideas to 
material appearance (cf. no. 11). Modification of old age, etc.; because old age modifies 
ideas to the material appearance. Why? Because outer and inner matter 


(bahyadhyatmikaripa) is changed by old age. The word ‘etc.’ includes sickness (vyadhi) 
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and death (marana). Modification by pleasant sensation, etc.: because pleasant sensation 
modifies the body. Thus it is said that in a happy man, his face (mukha) and eyes shine 
(prasadyante). The word 'etc.' includes unpleasant sensation (duhkhavedana) and neither 
pleasant nor unpleasant sensation (aduhkhasukhavedana) also. Modification by lust, etc.: 
because lust modifies the aspect of the body. The word 'etc.' includes hatred (dvesa), 
worry (moha), anger (krodha), etc. Thus it is said that an irritated (rusita) man has a bad 
color (apriyavarna). Modifications by agonies and changings of the seasons: murder 
(vadha), iron fetters (bandhana) modify the body, etc.; the changing seasons also modify 
the color of the outer and inner body, the color of the trees, etc. Thus it is said that the 
body changes under the action of cold (sitakala). Modifications by the hells, etc.: the 
word 'etc.' includes all the bad destinies (durgati). It is known that in these places, rupa, 
etc., are changed. Modifications by the infernal destinies, etc. The word ‘etc. includes all 
the bad destinies. We know that in these places, the riipa, etc., is modified. Modifications 
by the world of desire, etc.: the word 'etc.' includes the form realm (rupadhdatu) because 
in the formless realm (Gripyadhdtu) there are no concepts of material appearance. But 
among the gods and in the four dhyanas, beings (sattva) and cosmic matter 
(bhdjanaripa) are changed. By the power (prabhava) of pearls (mani), all kinds of lights 


and colors alternate. 


v) Nimittabhasaparinamavikalpa. By virtue of their organ-support (asrayendriya), eye, 
etc., the concepts of visual consciousness, etc. (caksurjndnddivijnapti), which take the 
aspect of color, etc. (rupdyvabhdsa), undergo all kinds of modifications upon which the 
vikalpas arise. They undergo, according to circumstances (yathdyogam), the 
modifications of old age, etc., mentioned above. Why? According to whether the eye is 
healthy or dulled, the visual consciousness is clear or blurred. The consciousness is 
changed to the degree that its support is changed. It is the same for the transformation by 
way of pleasant sensation, etc., because in the happy person the mind is collected and in 
the unhappy person it is scattered. It is the same for the modifications resulting from lust, 
agony and the changes of the seasons. Similarly, among the damned and in the desire 
realm, when the body (a@srayakdya) changes, the consciousness changes likewise. In the 


formless realm also there are transformations caused by feelings, etc. 


vi) Paranvayavikalpa: this is a vikalpa which has as its cause the meeting with good or 


bad friends, hearing the true or the bad Dharma. 
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vii-viii) The vikalpa of the heretics (tirthika), such as Kapila, and that of the orthodox, 
such as the Saugatas, are called ayoniso- and yoniso-vikalpa respectively. These two 
vikalpas are associated, the first with wrong views (mithyadrsti) and the second with 


right views (samyagarsti), respectively 


ix) The vikalpa associated with the 62 types of views (drstigata) which have as cause the 
wrong view of self (satkayadrsti) is the vikalpa of the words ‘earlier’, ‘later’ and ‘middle’ 
which is treated by the Brahmajalastitra: "Did I exist in the past?" These vikalpas are 


called abhinivesavikalpa. In the term drstigata, gata has the meaning of 'type' (akara). 


x) That which distracts is called distraction (viksipvate 'nenti viksepah): it is a vikalpa. 
That is why one speaks of viksepavikalpa. This vikalpa distracts from nonconceptual 
wisdom (nirvikalpakajnana). Why? Because it distracts from the virtue of wisdom 
(prajnadparamita). Nonconceptual wisdom is the virtue of wisdom. Those are the ten 
vikalpas of the bodhisattvas.” (U and u) 


21. The ten distractions of the bodhisattvas are: i) abhavanimittaviksepa, non- 
existence; ii) bhdvanimitta-viksepa, existence; iii) adhydropaviksepa, imputation; 
iv) apavadaviksepa, negation; v) ekatvaviksepa, identity; vi) ndnatvaviksepa, 
difference; vii) svabhavaviksepa, self-nature; viii) visesaviksepa, specifications; ix) 
yathanama-bhinivesaviksepa, interpreting the object according to the name; x) 
yatharthanamabhinivesaviksepa, interpreting the name according to the object. 
[140a5] 


22. i) In order to counteract the concept of non-existence (vikalpasya 
pratipaksena), it is said (in the Mahaprajfiaparamitasttra, Taisho 220, k. 4, p. 
17b25-17c16; cf. Stitralamkara, XI, 77): “A bodhisattva being truly a 
bodhisattva ....” (bodhisattvo bodhisattva eva sann iti). 


ii) In order to counteract the concept of existence (bhdvavikalpa), it is said: 
“4... sees no bodhisattva in the absolut sense” (bodhisattvam na 


Samanupasyati). 
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iii) In order to counteract the concept of imputation (adhyaropavikalpa), it is 
said: “does not see, in the absolute sense, the name of bodhisattva or the 
virtue of wisdom, or whether he acts or does not act, or form, or feeling, or 
perception, or formation or consciousness. Why? Because name is empty of 
self-nature” (bodhisattvanama na samanupasyati, prajnaparamitam na. s., 
caratiti n. S., na caratiti n. s., ripam n. s., vedanam api n. s., samjnham api n. S., 
samskaran api n. s., vijinanam api n. s. tat kasya hetoh. tathahi nama 


svabhavena Sinyami iti). 


iv) In order to counteract the concept of negation (apavadavikalpa), it is said: 


“It is not by means of emptiness ....” (na Siinyatayeti). 


v) In order to counteract the concept of identity (ekatvavikalpa), it is said: 


“The emptiness of form is not form (ya riipasya Sinyata na tad riipam iti). 


vi) In order to counteract the concept of difference (ndndatvavikalpa), it is 
said: “Outside of emptiness, there is no form; form is emptiness, emptiness is 
form” (na canyatra Siinyataya ripam. riipam eva Siinyata Siinyataiva rijpam 


iti). 


vii) In order to counteract the concept of self-nature (svabhavavikalpa), it is 
said: “Form, O Subhiti, is nothing but a word (n@mamatram idam Subhiite 


yad idam riipam iti). 


viii) In order to counteract the concept of specification (visesavikalpa), it is 
said: There is no arising, no cessation, no defilement, no purification of self- 


nature" (svabhvasya hi notpaddo na nirodho na samkleso na vyavadanam iti). 


ix) In order to counteract the concept that is attached to interpreting the 
thing according to the name (yathanamarthabhinivesavikalpa), it is said: “The 
name is fabricated. But about the dharma of their conception, they discuss it 
in exotic terms and they adhere to it as a result of this discursiveness 
(Artrimam nama. pratipattidharmam te @gantukena namadhyeyena 


vyavahriyante. vyavaharac cabhinivisante). 


x) In order to counteract the conception that is attached to interpreting the 


name according to the thing (vatharthanadmabhinivesavikalpa), it is said: “The 
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bodhisattva does not, in the absolute sense, see all these words; not seeing 
them in the absolute sense, he is not attached to them”, meaning: 
“interpreting them according to the thing” (tani bodhisattvah sarvanadmdani na 
samanupasyaty asamanupasyan nabhinivisate yatharthatayety abhiprayah). 
The logic applied here to form is to be applied to all the others up to 


consciousness 


To counteract all of these ten distractions (viksepa), nonconceptual wisdom 
(nirvikalpakajnana) is taught in all the Prajhaparamitas. Thus the entire content 
(sakalartha) of the Prajhaparamitas consists of an explanation about the 
distractions that are counteracted (vipaksa) and the nonconceptual wisdom that 


counteracts them (pratipaksa). [140a7]| 


22. Comm. Bh 342c5-343a8, bh 178a1-179a4, U 405b12-405c11, u 280b4-281bS5. 


This paragraph is missing in B and H. P and Dh replace it by a quotation from the 
Prajiaparamitastitra (Taish6 220, k. 4, p. 17b25-17c16) which is also found in the 
Upanibandhana. Cf. Satasahasrika, p. 812, 932 et passim. 


katham punar bhagavan bodhisattvena mahasattvena prajfiiaparamitayam caravitavyam. 
bhagavan aha. iha Saradvatiputra bodhisattvo mahasattvah prajfiaparamitayam caran 
bodhisattvam na samanupasyati, bodhisattvacaryam na samanupasyati, prajnaparamitam 
na samanupasyati, prajhaparamitanamapi na samanupasyati, caratiti na samanupasyati, 
na caratiti na samanupasyati, rupam na samanupasyati, vedandm api na samanupasyati, 
samjnam api na samanupasyati, samskardn api na samanupasyati, vijnanam api na 
samanupasyati. tat kasya hetoh. tathahi Saradvatipitra bodhisattvo mahasattvah 
svabhavena siinyah evam hi bodhisattvanama bodhisattvanamna stinyam. tat kasya hetoh. 
prakrtir asyaisa tathahi na sunyatayad ripam Sinyam, ndnyatra ripat siunyata, rijpam eva 
Sunyataiva rupam, na Ssinyataya vedana siinya, nanyatra vedanayah Stnyata, vedanaiva 
Suinyata Stinyataiva samjfia; na Stinyataya samjfia Sinya, nanyatra samjhayah stnyata, 
samjiaiva Stnyata Stinyataiva samjfa; na Sitinyataya samkarah sinyah, nanyatra 
samskaranam Sitinyata, samskara eva Stinyata Sinyataiva samskarah; na Sunyataya 
vijfanam stinyam, nanyatra vijfianasya Siinyata, vijiianam eva Stnyata Sitinyataiva 


vijhanam. tat kasya hetoh. tathahi namamatram idam yaduta bodhisattvah, namamatram 
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idam yaduta Sunyata, ndmamdtram idam yaduta riijpam, namamatram idam yaduta 
vedana, namamatram idam yaduta samjfha, namamatram idam yaduta samskarah, 
namamatram idam yaduta vijfianam, tathahi mayopamam ripam, mayopama vedana, 
mayopama samjha, mayopamah samskarah, mayopamam vijfanam. maya ca 
namamatram na desastha na pradesastha asad asambhiitam vitathasamam mayadarsanam 
svabhavavirahitam asvabhavas cdnutpdda 'nirodhah asthanam na hanir na vrddhir na 
samkleso na vyavadanam. evam caran bodhisattvo mahasattvah kasyacid dharmasya 
utpadam na samanupasyati, nirodham na samanupasyati, sthanam na s., hanam na s., 
vrddim na s., samklesam na s., vyavadanam na s., ripam na s., vedanam na s., samjniam 
na s., samskaran na s., vijfianam na s., bodhir iti bodhisattva iti yad ucyate tad api na s. tat 
kasya hetoh. tathahi Aytrimam nama. pratipattidharmam te  kalpitagantukena 
namadheyena_ ‘bhitaparikalpitena_ vyavahriyante, vyavahardc cabhinivisante; tad 
bodhisattvo mahasattvah prajiiaparamitayam caran sarvadharman na samanupasyati 


nopalabhate, asamanupasyan anupalabhamano na manyate nabhinivisate. 


23. If in one sense (parydyena) the dependent nature (paratatrasvabhava) merges 
with the three natures (cf. § 17), why are these three natures (svabhavatraya) not 
identical (nirvisista)? — Inasmuch as (yena parydyena) it is dependent 
(paratantra), it is not imaginary (parikalpita) and it is not absolute 
(parinispanna). Inasmuch as it is imaginary, it is not dependent and is not 
absolute. Inasmuch as it is absolute, it is not dependent and not imaginary. 
[140a13] 


23. Comm. Bh 343a15, U 405c17. 


24. How do we know (katham gamyate) that the dependent nature 
(paratantrasvabhava), which appears as the imaginary nature 
(parikapitasvabhava), is not merged with the latter (na tadatmaka)? - It is 
impossible (viruddha) that the thing is merged with the name because the notion 
(buddhi) does not exist prior to the name (naman), because the name is multiple 


(sambahula) whereas the thing cannot be multiple, because the name is 
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indeterminate (aniyata) whereas the thing cannot be composite (samsrsta). Here 


are some verses: 


a) Since the notion does not exist prior to the name, since the name is 
multiple and indeterminate, it is proved that the thing cannot be merged 


with the name, that it is not multiple and that it is not composite. 

b) (Cf. Sttralamkara, XIII, 16): 
dharmabhavopalabdhis ca nihsamklesavisuddhita / 
mayadisadrsi jneya akasasadri tatha // 

“The dharma does not exist but it is seen; it has no stain but there is 


purification. It is like magic, etc. ; it is like space. [141a21]| 


24. Comm. Bh 343b3-28, bh 179a4-180a2, U 406a4-20, u 281b5-282a6. 


“Because prior to the name, the idea did not exist in the name, it is impossible for the 
thing to merge with the name. If the dependent and the imaginary were identical 
(ekalaksana), it would be necessary that one would have the notion of the thing (artha) 
independently from the name (naémdnapeksam), as, for example, for the pitcher (ghata). 
Outside of the word pitcher (ghatanaman), there is no notion of pitcher (ghatabuddhi) for 
the pitcher (ghatartha) because the pitcher has existence by designation only. If the word 
pitcher and the pitcher were identical, the notion of pitcher would exist; but since they 
are not identical, this notion does not exist prior to the word. Consequently, it is 
contradictory that the name and the thing merge. Here, by 'name', we mean the imaginary 
nature, and by 'thing', we mean the dependent nature [Bh corrected according to bh]. It is 
by the power of the word that the dependent is imagined. - Moreover, there are several 
names for a single thing. If the name and the thing were identical, the thing, like the 
name, should be multiple. In this case, the thing would have several natures (t'1). But it is 
impossible that one and the same thing could have several natures. Therefore, if the two 
merged, a second contradiction would result. - Finally, the name is indeterminate 
(aniyata): the word ‘pungava' may be applied to nine different things. If it were admitted 
that the name and the thing are identical, it would be that several different things would 


constitute one and the same nature (t'i). Thus there would result a third contradiction, 
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because it would have to be admitted that very different things (anekavidhartha), cows, 


etc., make up one and the same nature. 


The first stanza repeats these ideas. It is proved, etc.: this shows that the dependent and 


the imaginary are not the same thing. 


The dharma does not exist but it is seen: this first part of the stanza is explained to 
students (sisya) by the example of magic. The students experience two difficulties here: 
they ask anxiously: "If the dharma does not exist, how can it be seen; in the absence of 
stain, how can there be purification?" Two examples answer these questions. It is like 
magic, etc. The magical elephant (mdaydhastin) does not exist as a true elephant, 
nevertheless it is seen. It is the same for things (artha): they are seen and yet they do not 
exist. /t is like space. Space is not soiled (klista) by fog (nihdra), etc., because it is pure 
by nature (prakrtivisuddha); nevertheless, when the fog dissipates, we say that space is 
purified. It is the same for dharmas. They are not stained because they are pure by nature; 
nevertheless, when the obstacles (@varana) and adventitious (G4gantuka) stains (mala) are 


destroyed, we say that the dharmas are purified.” (Bh) 


25. If it does not such exist as it appears, why is the dependent nature 
(paratantrasvabhava) not completely (sarvena sarvam) non-existent? Without the 
dependent nature, the absolute nature (parinispannasvabhava) does not exist. If 
the former were missing, how come there would not be universal non-existence 
(sarvanastitva)? If the dependent and absolute natures did not exist, defilement 
(samklesa) and purification (vyavadana) would be absent. But defilement and 
purification do exist (upalabhyante). Thus it is wrong that everything would be 


non-existent. Here is a stanza: 


If the dependent and the absolute did not exist at all, defilement and purification 


would not take place. [140a29]| 


25. Comm. Bh 343c8-14, bh 180a2-6, U 406a29-406bS, u 282a6-8 


“Without the dependent nature, the absolute nature does not exist: because stains are 


necessary for there to be purification.” (Bh) 
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26. In the Greater Vehicle, the Buddha Bhagavats taught the Vaipulyasitras: in 


this teaching (desand), it is said: 


i) How should the imaginary nature (parikalpitasvabhava) be conceived 
(katham veditavyah)? It should be conceived by proclaiming it as non-existent 


(nastipraydyadesanaya). 


ii) How should the dependent nature (paratantrasvabhava) be conceived? It 
should be conceived as a magic show (mayd), a mirage (marici), a dream 
(svapna), a reflection (pratibhasa), an image (pratibimba), an echo 
(pratisrutka), the reflection of the moon in water (udakacandra), a magical 


creation (nirmana). 


iii) How should the absolute nature (parinispanna) be conceived? It should be 
conceived by proclaiming the fourfold pure dharma (caturvidha 


vaiyavadanikadharma). The fourfold pure dharma is: 


(a) The essential purity (prakrtivyavadana), i.e., the true nature (tathata), 
emptiness (Siinyata), the utmost point of reality (bhitakoti), the signless 
(animitta), the absolute (paramartha), the fundamental element 


(dharmadhatu). 


(b) The stainless purity (vaimalyavyavadana), i.e., the same essential 


purity as being free of all obstacles (sarvavaranahita). 


(c) The purity of the path leading to the essential purity (¢atprapakam 
margavyavadanam), namely, all of the dharmas which are the limbs of 


enlightenment (bodhipaksyadharma), the virtues (paramita), etc. 


(d) The purity of the object destined to give rise to the path 
(tajjananartham Glambanavyavadanam), i.e., the teaching of the true 
Dharma of the Greater Vehicle (mahadyanasaddharmadesana). Because 
this teaching is the cause for purity (vyavadanahetu), it is not imaginary; 
because it is the outflow (nisyanda) of the pure fundamental element 


(visuddhadharmadhatu), it is not dependent. 
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All the pure dharmas (vaiyavadanika) result from (samgrhita) from this 
fourfold purity. Here are some stanzas (cf. Abhidharmasitra, in 


Madhyantavibhanga, p. 112): 
(i) mayadidesana bhite kalpitan nastidesana / 
caturvidhavisuddhes tu parinispannadesana // 


“Concerning the product, we speak of magic; concerning the imaginary, we 
speak of non-existence; but concerning the fourfold purity, we speak of the 


absolute.” 
(ii) Suddhih prakrtivaimalyam alambanam ca margata / 
visuddhanam hi dharmanam caturvidhagrhitatvam // 


“The purities are the essental purity, the stainless purity, the purity of the 
path and the purity of the object. Indeed, the pure dharmas come from these 
four natures.” [140b16] 


26. Comm. Bh 344a3-22, bh 180a6-181a2, U 406b22-406c1 1, u 282a8-282b8. 


“j) The imaginary nature is proclaimed to be non-existent because it does not exist 


absolutely (atyantikabhdava). 


ii) The dependent nature is like a magic show, a mirage, etc.: These various points will be 
developed below (§ 27).” (U) 


iii) There are good definitions in u for the absolute nature and its synonyms: ran b€in 
gyis rnam par byan ba ni so sohi skye bo rnams kyi no bo nid yan dag pa gan yin paho // 
de b€in nid ni g€an du mi hgyur bahi phyir chos thams cad kyi spyi mtshan nid yin te / de 
nid la brten nas sems can thams cad ni de b€in gsegs pahi snin paho €es gsun rab las 
hbyun no // ston pa nid ces bya ba ni kun brtags pa med paho // yan dag pahi mthah €es 
bya ba ni bden pahi mur thug paho // mtshan ma med pa ni gzugs la sogs pahi mtshan ma 
thams cad dan bral bhi phyir ro // don dam pa ni ye Ses mchog gis thob par bya bahi 
phyir ro // chos kyi dbyins ni rnam par byan bahi chos rnams kyi rgyu yin pahi phyir ro // 
dbyins kyi sgra ni hdir rgyuhi tshig ste / gser la sogs pahi hbyun khun b€in no: “The 


prakrtivyavadana is the true self-nature of ordinary people (prthagjana). The tathata, 


166 


being unchangeable (avikara), is the shared nature (s@mdnyalaksana) of all dharmas. It is 
because of the tathata that it is said (pravacana): 'All beings (sattva) are the seed of the 
tathagata (tathagatagarbha).' Siinyata is the absence of mental constructions. [According 
to U: Sinyata is the tathata consisting of (prabhdvita) the complete absence of the 
parikalpita in the paratantra; [cf. § 4]. The bhutakoti is that which reaches the summit of 
the truth (satyakotinistha). Animitta, because it is free of all marks, material mark, etc. 
(rupadinimitta). Paramartha, because it is attained (adhigata) by superior knowledge 
(agrajnana)._ Dharmadhdatu, because it is the cause of pure (vaiyavadanika) dharmas. 
Here the word dhdtu is synonymous with cause. Just as gold ore (swvarndkara) [is called 


suvarna --------- [one line is missing from my (Migme Chodron) xerox copy] 


The tatprapakam margavyavadanam is the pure path capable of acquiring (adhigama) 
the stainless tathata. Enlightenment (bodhi) consists of a stainless unhindered knowledge 
(vimalam apratihatam ca jndnam) free of emotional obstacles (Alesadvarana) and 
obstacles to knowledge (jfieydavarana). Being in accord (anulomika) with enlightenment, 
certain dharmas are called limbs of enlightenment (bodhipaksya): these are the 37 
categories of dharma, the foundations of mindfulness, etc. (smrtvupasthanadi), and the 
ten virtues (paramita). The virtues are treated below (chapter V). The word ‘etc.’ includes 


the entire Noble Path (aryamarga). 


Tajjanakam Glambanavyavadanam is the preaching of the Noble Path, namely the limbs 


of enlightenment, etc., of which we have spoken.” (U)_ 


27. Why is the dependent nature (paratantrasvabhava) proclaimed to be like a 
magic show, etc. (mayddyupama)? - In order to dispel (nirakr-) all unjustified 


hesitation (bhrantyakanksa) about this dependent nature in other people . 
Why do others experience unjustified hesitations about it? 


i) They wonder: "How can the non-existent be perceived (visaya)?" To dispel 
this hesitation, the siitra compares the dependent nature to a magic show 


(maya). 
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ii) They wonder: "How can the mind and mental factors (cittacaitta) which 
have no object arise?" To dispel this hesitation, the sutra compares the 


dependent nature to a mirage (marici). 


iii) They wonder: "In the absence of an object (asaty artha), how can one 
experience pleasant or unpleasant feelings (istanista upabhoga)?" To dispel 


this hesitation, the sitra compares the dependent nature to a dream (svapna) 


iv) They wonder: "In the absence of an object, how can good or bad actions 
(kusalakusalakarman) produce (abhinirvyt-) a pleasant or unpleasant result 
(istanistaphala)?" To dispel this hesitation, the sutra compares the dependent 


nature to an image (pratibimba). 


v) They wonder: "In the absence of an object, how can the various rebirths 
(nanavijnana) arise?" To dispel this hesitation, the sutra compares the 


dependent nature to a reflection (pratibhasa). 


vi) They wonder: "In the absence of an object, how can the different kinds of 
speech (nandvyavahara) arise?" To dispel this hesitation, the sitra compares 


the dependent nature to an echo (pratisrutka). 


vii) They wonder: "In the absence of an object, how can the images perceived 
during correct concentration (samyag-grahakasamadhigocara) be 
produced?" To dispel this hesitation, the sitra compares the dependent 


nature to the reflection of the moon in water (udakacandra). 


viii) They wonder: "In the absence of an object, how can the bodhisattvas 
whose mind is unerring (aviparitacitta) be reborn at will (yathasayam) for the 
service of beings (sattvarthakriya)?” To dispel this hesitation, the sitra 


compares the dependent nature to a magic show (parinama). [140c1 | 


27. Comm. Bh 344b9-345a7, bh 181a2-182b8, U 406c25-407a28, u 282b8-283b7. 


i) The magical elephant (mayahastin) is not a real thing (artha) and yet it is perceived 


(visaya). It is the same for the object. 
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ii) Here, the mind and mental factors (cittacaitta) play the rdle of mirage 
(maricisthadniya) and the object (artha) plays the role of the water (toyasthaniya). While 
the mirage does shimmer (pracarati), there is no real water (toyasthdniya), and yet the 
notion of real water (toyarthabuddhi) is produced. In the same way, when the mind and 
mental factors shimmer, there is no real object (artha) and yet the notion of object 
(arthabuddhi) is produced. 


iii) In the dream, there is no real object; nevertheless, one knows that various pleasant 


and unpleasant feelings are experienced. It is the same here in the awake state. 


iv) The image is not a real object: it is relatively to the model that one has of the notion of 
image (pratibimbabuddhi); nevertheless, there is no reality-'image' distinct from the 
model. It is the same here. There is no reality 'pleasant or unpleasant result’ and yet it is 


perceived. 


v) In a shadow-play (cayakrida), all kinds of reflections (pratibhdsa) are seen. Although 
these reflections are seen, the reality 'reflection' is non-existent. It is the same for the 
consciousnesses: these are not different things (ndndvidartha) and yet they appear as 


different things. 


vi) The echo is not a real sound and yet it is heard. It is the same for superficial speech 
(vyavaharaprapanca): it is not ---- [one line missing in my (Migme Chodron) xerox 


copy] 


vii) The moon's reflection in water is not a real thing and yet, thanks to the clearness 
(ardrata) and clarity (prasdda) of the water, it is seen in the water. It is the same for the 
concentrated mind (samdahitacitta). The objects it perceives (Glambanavisaya) are not 
real things, yet they are perceived. Here, concentration (samadhi) plays the part of the 


water (toyasthdaniya) because it is fresh and clear. 


viii) The magical creation (nirmdna) is not a real object but, by the power of the magician 
(nirmatr), all kinds of things are created. A magically created object (nirmanartha) does 
not fail to be perceived. It is the same here: the existence (kaya = atmabhava) assumed 
(upatta) by the bodhisattva is not real and yet the existence assumed by the bodhisattva 
who is working for the benefit and happiness of all beings (sarvasattvahitasukha) is 


perceived.” (Extracted from Bh) 
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The Bhasya gives another interpretation: “There is yet another meaning to these eight 
comparisons of the Bhagavat. The example of the magic show serves to reject the six 
inner bases of consciousness (Oad ddhyatmikayatana) ... The example of the mirage 
serves to reject the receptacle world (bhAanaloka) ... The example of the dream serves to 
reject the objects of enjoyment, color, etc. (ripadyubhuktavisaya) ... The example of the 
image serves to reject the result of bodily action (Aa@yakarmaphala) ... The example of the 
echo serves to reject the result of vocal action (vakkarmaphala) ... Mental action 
(manahkarman) is threefold: non-concentrated stage (asamahita bhumih), concentrated 
stage (samahita bhumih), and the coming from hearing (srutamaya). The example of the 
reflection serves to reject the result of the mental action of non-concentrated stages ... 
The example of the moon reflected in water serves to reject the result of mental action of 
the concentrated stages ... The example of metamorphosis serves to reject the result of the 


mental action resulting from hearing ...” Cf. the commentary of Sitralamkara, XI, 30. 


28. With what intention (kim samdhaya) did the Bhagavat say, in the 
Brahmapariprecha (cf. Visesa-cintabrahmapariprccha, TaishB no. 585, p. 4623-24; 
no. 586, p. 36c9; no. 587, p. 66c3-4), that the Tathagata does not see samsara and 
does not see nirvana? - Since the dependent nature (paratantrasvabhava) is 
imaginary (parikalpita) on the one hand and absolute (parinispanna) on the other 
hand (cf. v. 17), by expressing himself in this way the Bhagavat had in mind the 
identity (nirvisesa) of samsara and nirvana. Indeed, in its imaginary part 
(bhaga), this dependent nature is samsara; in its absolute part, it is nirvana. 


[140c6] 


28. Comm. Bh 345a13-22, bh 182b8-183a5, U 407b4-11, u 283b7. 


“The Bhagavat had the identity of samsara and nirvana in mind. If mental constructions 
(parikalpita) are destroyed, there is no longer anything else. One no longer sees samsara. 
When one does not see samsara, one sees tranquility (santa), nirvana. However, here we 
are talking about complete relativity (p'ien yi pou tch'eng), non-difference, in order to 


destroy the erroneous adherence (viparitabhivesa) of foolish people (bd/a) to a difference 
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in nature between samsara and nirvana. The meaning of 'dependent' is also explained, 


because the latter, being based on the two natures, is not determinate (viniyata).” (U) 


29. In the Abhidharmasitra, the Bhagavat said: “There are three dharmas: that 
which is part of defilement (samklesabhagapartita), that which is included in 
purity (vyavadanabhagapatita) and that which is included in both 
(tadubhayabhagapatita). What did he mean (kim samdhdaya) by speaking in this 


way? 


i) The imaginary nature (parikalpitasvabhava) which occurs in the dependent 


nature (paratantrasvabhava) falls into the defilement part. 


ii) The absolute nature (parinispannasvabhadva) which occurs in the 


dependent nature falls into the purity part. 
iii) As for the dependent nature (paratantrasvabhava), it falls into both parts. 
It was with this intention that the Bhagavat spoke thus. 


Is there an example (drstanta) for this? The example of gold-bearing clay (sa 
khon na gser yod pa = kaficanagarbha mrttika, Mahavyut. 7650). Thus, in gold- 
bearing clay, three things are noticed (upalabhyate): the earth element 
(prthividhatu), the earth (prthivi) and the gold (kdficana). In the earth 
element, the earth, which is not there, is seen (upalabhyate), whereas the gold, 
which is there, is not seen. When one has burned (dah-) the earth element by 
means of fire (agni), the earth does not appear, whereas the gold appears. 
The earth element, when it appears as earth, has a false appearance 
(mithyabhasa); when it appears as gold, it has a true appearance 
(tattvabhasa). Consequently, the earth element falls into both parts [both the 
earth and the gold]. Similarly, when one has not burned concept (vijiapti) by 
the fire of nonconceptual wisdom, the false imaginary nature 
(abhitaparikalpitasvabhava) contained in this concept appears, whereas the 
true absolute nature (bhitaparinispannasvabhava) does not appear. When 
one has burned concept by the fire of nonconceptual wisdom 


(nirvikalpakajnana), the true absolute nature contained in this concept 
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appears, while the false imaginary nature does not appear. Consequently, the 
dependent nature which consists as idea to wrong mental construction 
(abhitaparikapavijnapti) is included in both parts [participates in both 
defilement and purity] and is similar to the earth element in the gold-bearing 
clay. [140c23] 


29. Comm. Bh 345b11-19, bh 183a5-183b2, U 407b28-407c9. u 284al1-6. 


"Thus in gold-bearing clay .... The earth element (prthividhdatu) is solidity (kakhatatva); 
the earth (prthivi) is form (rijpa) and appearance (samsthdna), respectively 
(vathakramam): ordinary matter (bhita) and derived matter (bhautika); the gold 
(kanicana) is the seed of gold (bija).” (u) 


30. In some places (e.g., in the Lankavatara, p. 115-116), the Bhagavat said that all 
dharmas are eternal (nitya); elsewhere he said that they are transitory (anitya), 
and yet elsewhere he said that they are neither eternal nor transitory. What was 
his intention (kim samdhdaya) in proclaiming them to be eternal? - The dependent 
nature (paratantrasvabhava) is eternal in its absolute part (parinispannabhaga), 
transitory in its imaginary part (parikalpitabhdaga), neither eternal nor transitory 
in its two parts together. It was with this intention that the Bhagavat spoke in 


this way. 


All distinctions are exactly like this distinction between eternal, transitory and 
their absence of both (advaya): happiness (sukha), sadness (duhkha) and their 
advaya; goodness (Subha), malice (asubha) and their advaya; emptiness (siinya), 
non-emptiness (asiinya) and their advaya; the self (a@tman), the non-self 
(anadtman) and their advaya; tranquility (Santa), non-tranquility (asanta) and 
their advaya; the thing with self-nature (sasvabhava), the thing without self- 
nature (nihsvabhava) and their advaya; that which arises (utpanna), the non- 
arisen (anutpanna) and their advaya; that which has been destroyed (niruddha), 
the non-destroyed (aniruddha) and their advaya; primordial tranquility 


(adisanta), primordial non-tranquility (anddisanta) and their advaya; the 
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essentially nirvanized (prakrtiparinirvrta), the non-essentially nirvanized 
(aprakrtiparinirvrta) and their advaya; samsara, nirvana and their advaya, etc. In 
these distinctions (prabheda), all the enigmas posed by the Bhagavats should be 
understood (adhigantavya) in the light of the three self-natures as the teaching 


(parydya) on the eternal, non-eternal, etc. Here are some stanzas: 


(a) Since dharmas are non-existent, since they appear in many aspects 
(anekavidha), there is neither dharma nor adharma. Thus non-duality 


(advayartha) is proclaimed. 


(b) On the one hand (ekabhagena), it is proclaimed (prakdas-) that they do not 
exist; on the other hand], ot os proclaimed that they do exist. From both 


sides, it is proclaimed that they are neither existent nor non-existent. 


(c) They are not such as they appear; this is why they are proclaimed to be 
non-existent. But because, nevertheless, they do appear, for this reason they 


are proclaimed to be existent. 

(d) (Cf. Siitralamkara, XI, 50-51). 
svayam svenatmana ‘bhavat svabhave canvasthiteh / 
grahavat tadabhavac ca nihsvabhavatvam isyate // 


“Because they do not exist in themselves, because they do not exist by their 
self-nature, because they do not persist in their self-nature, because they are 


not what they are thought to be, the absence of their self-nature is affirmed." 
(e) nihsvabhavataya siddha uttarottaranisrayat / 
anutpaddanirodhadisantiprakrtinirvrtih // 


“The fact results gradually from their absence of self-nature that they have 
neither arising nor destruction, that they are primordially tranquil and 


essentially nirvanized.” [141a16] 


30. Comm. Bh 345c13-346a7, bh 183b2-184a7, U 408a3-408b9, u 284a6-285a7. 
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“In some places the Bhagavat said that all dharmas are eternal, etc.: The paratantra, in 
its dharmata or tathata, is eternal: in its mentally constructed part, it is transitory because 
it does not have eternity. That which is not eternal is called transitory and not that which 
has birth and cessation (utpdadanirodha). In its two parts together, the paratantra is neither 
eternal nor transitory: this is the fact of being neither one nor the other (advayatva). 
Happiness (suwkha) is the absolute part of the paratantra; sadness (duhkha) is the 


imaginary part; their advaya is the paratantra itself, and so on.” (U) 
Explanation of the stanzas according to bh: 


“(a) Since the dharmas are non-existent, there is no dharma; since they appear in many 
aspects, there is no adharma; it is in this sense that the dharmas exist (chos yin no €es bya 
ba tha tshig go). Consequently. since there is neither dharma nor adharma, non-duality is 


asserted. 


(b) On the one hand, i.e., from the one extreme (anta), it is asserted that they do not 
exist: that they are without self-nature (nihsvabhdva); from the other extreme, it is 
asserted that they do exist, that they do have self-nature. From both sides, it is asserted 
that they are neither existent nor non-existent: by considering (parigrah-) the paratantra 
that partakes of both natures at the same time (g/i gahi bdag nid can), it is asserted that 


they are neither existent nor non-existent. 


(c) They are not such as they appear: they are not as they are perceived (upalabdha): this 
is why they are asserted to be non-existent. But because, nevertheless, they do appear: 
but because it is said that they exist insofar as they are simply appearance (snan ba tsam 


du yod pahi phyir yod pa €es brjod pas), they are asserted to be existent for this reason. 


(d) Now it will be shown in what sense (kim samdhdaya) it is asserted that all dharmas are 
without self-nature (nihsvabhava). (1) Because they do not exist in themselves: because 
all dharmas do not arise by themselves (svatah), independent of conditions (pratyaya): 
that is the first meaning of the expression ‘without self-nature'. (2) Because they do not 
exist by way of their self-nature. Because once they are destroyed, since the dharmas do 
not re-arise out of their own nature of self (niruddhanam punas tenatmananutpatteh), 
they are without self-nature: that is another meaning of the expression ‘without self- 
nature’. (3) Because they do not persist in their self-nature. Because, once arisen, they do 


not have the power to last for a single moment (Asana) afterwards, they are without self- 
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nature. These three absences of self-nature (nihsvabhava) of dharmas are shared with the 
sravakas (sravakasdadharana). (4) Because they are not such as they are thought to be, 
their absence of self-nature is asserted: this fourth absence of self-nature is not shared 
with the sravakas. The dharmas do not exist with the imaginary nature which foolish 
people (bala) cling to (parigrhita). And it is in this sense (tatsamdhdaya) that here in the 


Greater Vehicle we say that all dharmas are without self-nature. 


(e) From their absence of self-nature, there results the fact .... : from the fact that all 
dharmas are without self-nature, it results that they are unborn, etc. indeed, that which is 
without self-nature is unborn (yo hi nihsvabhavah so ‘nutpannah); that which is unborn is 
unceasing (vo ‘nutpannah so ‘niruddhah); that which is unborn and unceasing is 
primordially tranquil (vo ‘nutpanno ‘niruddhah sa Gdisantah); that which is primordially 
tranquil is essentially nirvanized (ya Gdisantah sa prakrtiparinirvrtah). This results 


gradually: i.e., these various points are a chain of causes (uttarottatahetu).” (bh) 


31. Furthermore, all of the Buddha's words (buddhavac) should be understood 
(adhigantavya) in the light of four purposes (abhipraya) and four intentions 
(abhisamdhi). (Cf. Sutralamkara, XII, 16, 18). 


i) Samatabhipraya: intention dealing with an identity, e.g., when he said: "It 
was I who at that time was Vipasvin, the perfectly enlightened one" (aham 
eva sa tasmin samaye vipasvi samyaksambuddho ‘bhivam; (cf. Sutralamkara, p. 
83, 1. 1). 


ii) Kalantarabhipraya: intention dealing with another time, e.g., when he said: 
"By merely invoking the name of the Tathagata Bahuratna, one is 
predestined to supreme complete enlightenment" (bahuratnasya tathagatasya 
namadheyagrahanamatrena niyato bhavaty anuttardyam samyaksambodhau, 
(ibid. p. 83, |. 24). Or again when he said: "Those who take a vow in view of 
Sukhavati will be reborn there" (ye sukhavatyam pranidhanam karisyanti te 


tatropapatsyante, (ibid. p. 83, |. 4). 


iii) Arthantarabhpraya: intention dealing with something other, e.g., when he 


said: “When one will have served as many Buddhas as there are grains of 
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sand in the Ganges, then one will understand the Greater Vehicle" (iyato 
ganganadivalukadsamanabuddhan paryupdsya mahayane 'vabodha utpadyate 
(ibid. p. 83, 1. 21). 


iv) Pudgalasayabhipraya: intention dealing with the individual’s dispositions, 
e.g., when he criticized in one person the gift which he had praised in another 
person (yat tad eva danam kasyacit pudgalasya prasamsate kasyacid vigarhate 
(cf. ibid. p. 83, 1. 5 and 26). It is the same for discipline (si/a) and a certain 


meditation (kacid bhavana) as for gift. These are the four intentions. 
Furthermore, there are four motives: 


1) Avataranabhisamdhi: the motive of introduction, when, in the Vehicle of 
the sravakas and in the Greater Vehicle, from the point of view of 
conventional truth (samvrtisatya), he deals with the existence, respectively, of 
the individual (pudgala), of the self-nature (svabhava) and of the 


specifications (visesa) of dharmas. 


2) Laksanabhisamdhi: the motive of nature, when, in speaking of the nature 


of dharmas, he explains their threefold self-nature (svabhavatraya). 


3) Pratipaksabhisamdhi: the motive of antidote, when he sets forth the 


practices (carya) that counteract the 84,000 obstacles. 


4) Parinadmanabhisamdhi: the motive of interpretation [or riddle], when he 
wishes to say something other than what he says. On this subject, here is a 
stanza (cf. Sutralamkara, p. 82, 1. 20): 


asare saramatayo viparyase ca susthitah / 
klesena ca susamklista labhante bodhim uttamam // 


“Taking as solid that which is not solid, completely stuck in error, completely 
stained by desire, they attain supreme enlightenment.” [This riddle means: 
Taking concentration as the main thing, thoroughly fixed in the inverse of error, 


completely worn out by effort, they attain supreme enlightenment]. [141b5] 


31. Comm. Bh 346a27-346c7, bh 184a7-185b3, U 408b28-408c28, u 285a7-286a6. 
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In the commentaries there are definitions of abhipraya and abhisamdhi that are not at all 
clear. Bh: “There is a difference between abhipraya and abhisamdhi. When the Buddha 
first cognizes (yuan) the thing (che, 6 and 7) and then says it to someone else, that is 
abhipraya. When, from this clarification (niyama), he succeeds in introducing it into the 
holy doctrine (aryadesand), that is abhisamdhi. - bh: dgons pa dan Idem por dgons pa la 
tha dad du bya ba ci yod ce na / bcom Idan hdas kyis gan thugs la b€ag pa dton par 
madzad pa de ni dgons pa yin no // gan nid kyis nes par bstan pa la hjug par mdzad pa de 
ni Idem por dgons pa yin no: “What is the difference between abhipraya and 
abhisamdhi? When the Bhagavat is teaching (desayati), that which he has in his mind 
(citta) is abhipraya. When, in this way, he introduces (avatarayati) it into the teaching 
(nirdesa), that is abhisamdhi.” - U: “To see something from afar (yuan kouan) and wish 
to capture (upddana?) it, that is abhipraya. Seeing something nearby (kin kouan) and 
wishing to introduce it, that is abhisamdhi." - u: dgons pa ni yid la b€ag pa tsam yin gyi 
pha rol la bltos par ni khas mi len no // Idem por dgons pa ni de nid pha rol gzud pa la 
bltos paho: “Abhipraya being a simple fixation in the mind (mano'vasthapanamatra), it is 
not an acceptance (abhyupagama) relative to something else (pardpeksa). Abhisamdhi 


has, as its purpose, the introduction of it to another (pardvatarandpeksa).” 


i) Samatabhipraya. “Because all the Buddhas are alike in their collections (sambhara), 
etc., the Bhagavat said: "It is I who at that time was Vipasvin". Similarly, when one 
discovers a resemblance with someone else, one says: "That's me." But it is clear that the 


Buddha Vipaégvin of the past is not the actual Sakyamuni Bhagavat.” (U) 


ii) Kalantarabhipraya. “Seeing that lazy (kusida) people are unable to practice the 
Dharma zealously, the Bhagavat said: ‘Merely by invoking the name of the Tathagata 
Bahuratna, one is predestined’, or: ‘By means of a simple vow, one will be reborn in the 
realm of Sukhavati.’” The Bhagavat had in view the increasing of the roots of previous 
good (purvakusalamila) in his listeners and thus to lead them later (Ad/antara) to 
enlightenment and to Sukhavati.” (U) — “It is not enough to invoke a name to attain 
supreme enlightenment definitively. Similarly, when we say that a pana (part of a rupee) 
is worth a thousand panas, we mean that some day or at some other time, this pana will 


be the cause of a thousand panas.” (Bh) 


iii) Arthantarabhipraya. - lun gi mtshan nid kyi theg pa chen pohi chos las rtogs pahi 
mtshan nid kyi theg pa chen pohi chos ni don g€an te / de la dgons nas / sans rgyas gan 
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gahi klun gi bye ma shed cig la bsnen bkur byas na theg pa chen pohi chos kyi don khon 
du chud par hgyur ro €es bya ba gsuns te / hphags pa so so ran gis rig pahi chos ni rtogs 
par dkah bahi phyir ro // hdis ni theg pa chen po la sgra ji b€in par hdzin pa bsal bar rig 
par byaho: “The doctrine of the Greater Vehicle as understanding (abhisamayalaksana) 
is something other than the doctrine of the Greater Vehicle as text (@gamalaksana). This 
is what the Bhagavat had in view when he said: ‘When you have served as many 
Buddhas as there are grains of sand in the Ganges, you will understand the Greater 
Vehicle’, because the holy Dharma (dryadesanda), knowable by one's own intuition 
(pratyadtmavedya), is difficult to understand (durvigahya). By these words, the Bhagavat 
forbade the literal interpreting of the Greater Vehicle (vathdarutagraha).” (u) 


iv) Pudgalasayabhipraya. “First the Bhagavat praises a gift made by the miser (matsara), 
then he criticizes the same gift made by a generous man (ddnaruci). First the Bhagavat 
praises the discipline of the undisciplined person (duhsila), then he criticizes the same 
displine of the honest person (silavat) in order to lead the latter to the cultivation of a 
higher category of good. A certain meditation, i.e., worldly meditation (laukika 
bhavana).” (VU) 


1. Avataranabhisamdhi. “There are places where the Bhagavat talks about the pudgala, 
about self-nature (svabhdava) and the specifications (visesa) of dharmas: this is in order to 
serve as introduction into the Vehicles, and from the point of view of conventional truth 
(samvrtisatya). In the same way, as introduction into the Vehicle of the Sravakas, he 
speaks about the existence of apparitional beings (upapdduka), etc. As introduction into 
the Greater Vehicle and as_ reassurance to those who fear annihilation 


(ucchedabhitajana), he says that the mind is eternal, etc. “(U) 


2. Laksanabhisamdhi. “Its purpose is the introduction into the natures of the knowable 
(jnevalaksana).” (U) 
3. Pratipaksabhisamdhi. “This concerns the 84,000 kinds of conduct (carya) destined to 


counteract (pratipaksa) the evils to be conteracted (vipaksa): desire (raga), etc.” (U) 


4. Parinamanabhisamdhi. “The motivation of interpretation is the wish to say somthing 
other than what one is saying [cf. bh: gan du tsig gi don g€an du brijod la don de nid g€an 


du ston pa ste]. In the stanza asare saramatayo, the word asdra: Because concentration 
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(samadhi) is not strong and because distraction (viksepa) is difficult to overcome, 
concentration is called asdra. Considering this concentration as something important 
(tasmin pradhanabuddhih) is rendered by saramataye. The phrase viparyase ca susthitah 
means 'well settled in the opposite of errors! (viparydsaviprayayena susthitah). Taking 
that which is not eternal to be eternal (anitye nityam iti), etc., is error (viparydasa); taking 
that which is not eternal to be non-eternal is the opposite (viparyaya) of error. That is 
what they are well established in (susthitah). In the phrase klesena susamklistah, klesa 
means effort (vvayama), fatigue (srama). Therefore the phrase means: completely 
fatigued by effort and by the length of the time they have set for themselves in the 
interest of beings (sattvartham dirghakalavyayamasramena pariklistah). This is as in the 
phrase: 'He abides in the long A/esa (fatigue) of samsara but only out of great compassion 


(mahakaruna).' The phrase labhante bodhim uttamam is easy to understand.” (Bh) 


32. He who wishes to explain (nirdis-) the doctrine of the Greater Vehicle in brief 
(samdasatah) must express himself in three points (trividha): i) he must give an 
explanation of dependent production (pratityasamutpadanirdesa), ii) an 
explanation of the nature of dharmas resulting from dependence 
(pratityasamutpannadharmalaksananirdesa) and iii) an explanation of the 


meaning of the discourses (uktarthanirdeSa). 


i) First, an explanation of dependent production (cf. I, v. 17, 27), by saying 
for example: "Dharmas result from speech-propensities (abhilapavasana) 
and the latter from the former." Indeed, the retributive consciousness 
(vipadkavijnana) and the active consciousnesses (pravrttivijnana), being 


reciprocal conditions (anyonyapratyaya), arise from one another. 


ii) The dharmas that are active consciousnesses (pravrtti-vijnanalaksana 
dharma) have concept equipped with image and vision (sanimitta- 
darSanavijnapti) as nature (svabhava). (Cf. II, § 11). As characteristics 
(laksana), they have the basis (asraya, i.e., the dependent nature), the 
imaginary nature (parikalpita) and the absolute nature (dharmata), the 


nature of things): this is how the characteristics of the threefold self-nature 
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itself are explained, as, for example, when one says: "Resulting from concept 


furnished with image and vision, these dharmas have three natures." 


How should the natures of these dharmas be explained? - In the dependent 
nature (paratantralaksana), the imaginary nature (parikalpitalaksana) does 
not exist but the absolute nature (parinispannalaksana) is present. Thus, by 
someone who does not see the truth (adrstatattva) and by someone who does 
see it, these two natures, imaginary and absolute, are simultaneously 
(ekakale) not perceived (anupalabdha) or perceived (upalabdha) as existent 
(sat) and non-existent (asat) respectively. In the dependent nature, the 
imaginary is absent but the absolute is present. That is why, when it arises, if 
one perceives its imaginary nature, one does not perceive its absolute nature; 
if one perceives its absolute nature, one does not perceive its imaginary 
nature. Similarly, it is said: “In the dependent, the imaginary is absent, but 
the absolute is present there. That is why, in the dependent, these two 
natures, imaginary and absolute, non-perceived and perceived, are the 


same.” 


iii) What is the explanation of the meaning of the phrases (uktarthanirdesa)? - 
It consists of explaining (vibhaj-) a phrase (purvoktapada) spoken first by 
means of the phrases that follow (Sesapada), when dealing with the qualities 
of the Buddha (gunadhikarandat), or when dealing with the aims of the 
bodhisattva (arthadhikarandat). [141b24] 


32. Comm. Bh 346c11-347a23, bh 185b4-186a8, U 409a7-409b15, u 286a5-287a3. 


i) “The dharmas come from the speech-propensities: The propensities of concept ad extra 


(bahyavikalpavasana) reside in the store-consciousness. With these propensities as cause, 


there arise all the dharmas that have the active consciousnesses as self-nature. And the 


latter from the former: The concept-propensities have these dharmas as cause. This 


shows that the store-consciousness and active consciousnesses are mutual cause.” (Bh) 


ii) Thus, by the one who does not see the truth and by the one who does see the truth, it is 


simultaneously that these two natures, etc.: “The parikalpita and the parinispanna are 
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called these two natures. Of these two natures, the first is non-existent, the second is 
existent. He who has not seen the truth (adrstatattva) sees the parikalpita but does not see 
the parinispanna. He who has seen the truth (dyistatattva), sees, at one and the same 
moment, the parinispanna and does not see the parikalpita. This idea has been explained 
in the stanza.” (Bh) — “At the moment when the one who has not seen the truth sees the 
non-existence of the parinispanna and the existence of the parikalpita in the 
paratantrasvabhava, at that same moment, the one who has seen the truth sees the non- 


existence of the parikalpita and the existence of the parinispanna.” (U) 


iii) “Up to now, the meaning has been explained independently of the intention of the 
authors (vaktrasayanapeksam). Now, the meaning of the uttered phrases (wAktartha) must 
be explained according to the intention of the authors. The phrase gunddhikaranad 
arthadhikarandd va means gundsaydd arthasayac ca. The perfection (paripuri) or the 
benefit (upakara) already gained, already set up, is called quality (guna); the search 
(paryesena) directed towards a benefit not yet acquired but settled ------ [Here a line is 


missing from my [Migme Chodron] xeroxed text]. 


33. I. The treatise on the qualities (gunddhikarana), i.e., the presentation of 
the qualities of the Buddha (cf. Samdhi-nirmocanasitra, § 2, p.32; idem transl. 
by Bodhiruci, Taishé no. 675, p. 6653-12; idem transl. by Hiuan-tsang, Taishé 
no. 676, p. 688b17-25; Buddhabhumisitra, Taish6 no. 680, p. 720c7-16; 
Mahavyutpatti, no. 351-372). 


0) suvisuddhabuddhih: the Buddha's intellect is very pure, 

1) advayasamudacarah: he moves in non-duality, 

2) alaksanadharmaparayanah: he penetrates the dharma without nature, 

3) buddhaviharena viharan: he dwells in the abodes of the Buddha, 

4) sarvabuddhasamatapraptah: he has attained identity with all the Buddhas, 
5) anavaranagatim gatah: he has arrived at the absence of obstacles, 

6) apratyudavartyadharmah: his doctrine is without decline, 


7) asamharyagocarah: his domain cannot be reduced, 
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8) acintyavyavasthanah: his system is inconceivable, 
9) tryadhvasamataniryatah: he penetrates the identity of the three times, 


10) sarvalokadhatuprasrtakayah: their bodies extend throughout all the 


universes, 


11) sarvadharmanihsamSayajnanah: his wisdom bears on all things without 


any doubt, 


12) sarvacarydsamanvagatabuddhih: his intellect is endowed with all the 


practices, 


13) nihkanksadharmajnanah: his knowledge of the dharmas is free from 


error, 
14) avikalpitasarirah: their bodies are unimaginable, 


15) sarvabodhisattvasampraticchitajnanah: his wisdom is the object of the 


vows of all bodhisattvas, 


16) advayabuddhaviharaparamaparamigatah: he has reached the summit of 
the abode of the Buddhas free of duality, 


17) asambhinnatathagatavimoksajnananisthagatah: he has reached the 


summit of the unmixed liberating wisdom of the Tathagata, 


18) anantamadhyabuddhabhimisamatadhigatah: he has reached the identity 


of the buddha-realms free from center and periphery, 

19) dharmadhatuparyantah: he has risen to the fundamental element, 
20) akasadhatuparyavasanah: he exhausts space, 

21) aparantakotinisthah: he reaches the ultimate end. 


It should be noted that the phrase: “the Buddha's intellect is very pure” has 
the other 21 phrases as its commentary. Thus the nature of the Buddha is 


well explained. [141c5] 


II. “He has a very pure intellect”: The very pure intellect of the Buddha 


results (samgrhita) from nineteen qualities (guna): 
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1st quality: moving in the absolute sense without obstacle in the knowable 


(jneya atyantikanavarana pravrttigunah). 


2nd quality: penetrating into the highest purity of the Tathagata, the nature 
of which is the non-duality of existence and non-existence 


(bhavabhavadvayalaksanatathatati-visuddhipravesagunah). 


3rd quality: uninterruptedly maintaining the spontaneous activity of the 


Buddha (nirabhogabuddhakriyasamucchinna-sthitigunah). 


4th quality: possessing the identity of the supports, intentions and actions in 


the dharmakaya (dharmakaya asrayabhiprayakriyabhedhagunah). 


5th quality: cultivating the antidote to all the obstacles 


(sarvavaranapratipaksabhavanagunah). 


6th quality: escaping from the attacks of all the heretics 


(sarvatirthikanirdharsanagunah). 


7th quality: while dwelling in the world, not being confined by human 


relationships (loke ‘pi lokadharmasamharyatva-gunah). 
8th quality: establishing the doctrine (vyavasthita-dharmagunah). 
9th quality: explaining the past and the future (vydkaranagunah). 


10th quality: manifesting the sambhogakaya and nirmanakaya in all the 


universes (sarvalokadhatusu sambhoganirmanakayapradarsanagunah). 
11th quality: cutting through doubt (samsayacchedana-gunah). 


12th quality: introducing into all kinds of practices 


(nanacaryapravesagunah). 


13th quality: cognizing the arising of dharmas to come 


(amutradharmotpadajnanagunah). 


14th quality: appearing in accordance with the aspirations of beings 


(yathadhimuktiprakasanagunah). 


15th quality: engaging in disciplining beings by means of an immense troop 


(aprameyakayena sattvavinaya-prayogagunah). 
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16th quality: attaining to the perfection of the virtues in an equalized 


dharmakaya (samadharmakaye paramitanispatti-gunah) 


17th quality: manifesting various buddha-fields in harmony with the 
aspirations of beings (yathadhimuktisambhinna- 


buddhaksetrapradarsanagunah). 


18th quality: unlimited extension of the three bodies of the Buddha 
(buddhatrikayapradesaparicchedagunah). 


19th quality: devoting himself until the end of time to transmigration for the 
benefit and well-being of all beings 


(Gsamsarakotisarvasattvahitasukhopasthanagunah). 


20th quality: indestructibility (aksayatvagunah). [141c19] 


33. Comm. Bh 347b20-348a8, bh 186a8-187b2, U 409c11-411b3, u 287a3-291b4. 
U comments at great length on this passage as follows: 


“The Buddha's intellect is very pure (suvisuddabuddhih); this first phrase is explained by 
the other 21 phrases for a good explanation (swbhdsita) consists of explaining one and the 


same quality by numerous qualities. 


1) Moving in the asbolute sense without obstacle in the knowable (jneya 
atyantikavaranapravrttigunah): this 1“ quality explains the phrase: the Buddha moves 
within nonduality (advayasamudacarah). The Buddha's wisdom is completely without 
any obstacle because he is without attachment (adsanga) and without obstacle (a@varana) 
in regard to substances of all kinds (sarvadravyavisesa). This is not like the sravakas, 
etc.; their wisdom is twofold, sometimes encountering an obstacle, sometimes not 
encountering an obstacle, or it moves in duality. But here, in the case of the Buddha, 
there is no question of a twofold samudacara; that is why we say advayasamudacarah. 
For this reason the Buddha has a very pure intellect because he possesses the perfection 
of wisdom and the suppression of the defilements [in Tibetan, ve ses dan spans pa phun 
sum tshogs pa = jnanaprahanasampad|. The following phrases will be expressed in a 


corresponding manner. 
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2) Penetrating the highest purity of tathata, the nature of which is the nonduality of 
existence and non-existence (bhavabhavadvayalaksana-tathatativisuddhipravesagunah): 
this 2"! quality explains the phrase: the Buddha penetrates the dharma without nature 
(alaksanadharmaparayanah). This tathata’ possesses an absolute nature 
(parinispannalaksana), it does not possess imaginary nature (parikalpitalaksana). 
Consequently, it has a nature of nonduality (advayalaksana): it does not have a nature of 
non-existence (abhdvalaksana) because it really exists; it does not have a nature of 
existence (bhavalaksana) because it is not as it is imagined. Penetrating the highest 
purity: this pertains to the high purity of the tathata (tathatativisuddhi) for, of all the 
dharmas, it occupies first place because it is free of all adventitious stains 
(Ggantukamala). The Buddha penetrates this tathata himself and makes others penetrate 
it: this is why it is called ativisuddhipravesaguna. The phrases should be connected thus: 
the Buddha has very pure intellect because he himself is pure and because he makes 


others pure. 


3) Uninterruptedly maintaining the spontaneous activity of the Buddha 
(nirabhogabuddhakriyasamucchinnasthitigunah): this 3" quality explains the phrase: the 
Buddha dwells in the abodes of Buddha (buddhaviharena viharan). The Buddha does not 
exert any effort in all his activities and he can abide amongst beings uninterruptedly as is 
suitable (vathayogam) in a stable manner in the abodes (vihara) of the aryas, devas and 
Brahma. This is not so for the sravakas who must make an effort (abhoga) to procure the 
interest of beings. It is not like the tirthikas who do have abodes, but lower ones. The 
devaviharas are the four dhyanas; the brahmaviharas are the four limitless practices 
(apramana): loving-kindness (maitri), etc; the aryaviharas are emptiness (sinyata), 


signlessness (animitta) and other vimoksamukhas. 


4) Possessing the identity of the supports, the intentions and the activities in the 
dharmakaya (dharmakaya asrayabhipraya-kriyabhedagunah): this 4" quality explains 
the phrase: the Buddha has attained identity with all the Buddhas 
(sarvabuddhasamatapraptah). Identity of the supports, because all the Buddhas rely on 
pure knowledge (visuddhajnana). Identity of intentions, for all have the high aspiration 
(adhyasaya) of procuring the benefit and welfare of all beings 


(sarvasattvahitasukhakriya). Identity of activities, because all the Buddhas procure the 
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interest of others (parartha) by means of their sambhogakaya and nirmanakaya. It is not 


like the sravakas, etc., who have only the support. 


5) Cultivating the antidote to all the obstacles (sarvavaranapratipaksabhavanagunah): 
this 5" quality explains the phrase: the Buddha has attained the absence of obstacles 
(anavaranagatim gatah). Having practiced (abhyas-) the noble path (G4ryamarga) which 
counteracts every obstacle of passion, every obstacle to knowledge 
(sarvaklesajneyavaranapratipaksa) and which consists of universal knowledge 
(sarvakarajnana) and mastery of concentration (samddhivasita), the Buddha has reached 


a state that is the basis of the suppression of any traces (vasanda) of obstacles. 


6) Escaping the attacks of heretics (sarvatirthikanirdharsanagunah): this 6" quality 
explains the phrase: the doctrine of the Buddha is _ without decline 
(apratyudavartyadharmah) for its twofold law - the doctrine (desana) and the 
understanding (adhigama) - cannot be shattered by others, since there is no other law 


superior to his. 


7) While abiding in the world, not being diminished by human relationships (loke 'pi 
lokadharmasamhdryatvagunah): this 7" quality explains the phrase: the domain of the 
Buddha cannot be diminished (asamharyagocarah). The place where one always 
circulates in the world is that person's 'domain'. Although he circulates in the world, the 
Buddha, who experiences neither fondness (anunaya) nor revulsion (pratigha), is not 
diminished by the eight worldly concerns (astau lokadharmah), gain (labha), loss 
(alabha), etc. [cf. Mahavyutpatti, 2342-2348]. Thus it is said: ‘The Buddhas always 
circulate in the world in order to procure the benefit and welfare of all beings, but the evil 


vikalpa of the hot wind of the eight dharmas cannot upset them or hinder them.’ 


8) Establishing the doctrine (vyavasthititadharmagunah): this 8" quality explains the 
phrase: the Buddha has an inconceivable system (vyavasthitadharmagunah). The twelve- 
membered doctrine, siitra, etc., (stétradidvadasangapravacana), is called system 
(vyavasthdna) because the Buddha establishes (vyavasthapayati) such and such a self- 
nature (svalaksana) or general nature (samdnyalaksana). Since this sytem is not 
perceived by the intellect of fools (balabuddhyavisayatvat), since it is superior in the 
world (/okottara), it is inconceivable. The inconceivability of what the Buddha 


establishes is a quality connected as above. 
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9) Explaining the past and future (vyakaranagunah): this 9" quality explains the phrase: 
the Buddha penetrates the sameness of the three times (tryadhvasamataniryatah). The 
Buddha can move equally throughout the three times or through eternity because in the 
equality of the three times, he is able to cognize past (atita) and (anagata) future things 
that have occurred or will occur. The Buddha explains them (vydkr-) just like present 


things (pratyutpanna). 


10) Manifesting a sambhogakaya and nirmanakadya in all the universes 
(sarvalokadhatusu_ sambhoganirmanakayapradarsanagunah): this 10° phrase explains 
the phrase: the bodies of the Buddha extend throughout all the universes 
(sarvalokadhdatuprasrtakayah). According to the beings to be disciplined (vineya), the 
Buddha penetrates into the universes and manifests his twofold form there for their 
welfare (hita) and their happiness (swkha). 


11) Cutting through doubt (samsayacchedanagunah): this 11" 


quality explains the 
phrase: the knowledge of the Buddha concerns everything without there being any doubt 
(sarvadharmanihsamsayajnanah). The Buddha is completely resolved (niyata) on all 
objects (visaya). If he were not himself decisive on all dharmas, he could not cut through 


the doubts of others: lacking decisiveness (niyama), one cannot cut through doubt. 


12) Introducing into all kinds of practices (nandcaryapravesagunah): this 12" quality 
explains the phrase: the Buddha's intellect is endowed with all the practices 


(sarvacaryasamanvagatabuddhih). 


13) Cognizing the arising of dharmas to come (amutradharmotpada-jnanagunah): this 
13" quality explains the phrase: the Buddha's knowledge of the dharmas is free from 
error (nihkanksadharmajnanah). In saying that a certain person possesses no roots of 
good (Ausalamila), the sravaka aryas discourage him; but the Buddha Bhagavat foresees 
the arising in the future of a good dharma in that person, for he actually perceives the 
seeds of subtle roots of good (siiksmakusalamila) in future rebirths for they are 


accompanied by them. 


14) Manifesting in accordance’ with the aspirations of _ beings 
(vathadhimuktiprakasanagunah): this 14" quality explains the phrase: the bodies of the 
Buddha are not imaginary (avikalpitasarirah). Although he manifests his bodies in the 


color of gold, etc., - in conformity with the diverse aspirations of beings - his bodies are 
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not imaginary; it is like the pearl (mani), the ferryboat (vddya), as is said in the 
Tathagataguhyasttra, Taish6 no. 312. 


15) By means of an immense troop, he works to discipline beings (aprameyakayena 
sattvavinayaprayogagunah): this 15" quality explains the phrase: the Buddha's 
knowledge is the object of the vows of all the _ bodhisattvas 
(sarvabodhisattvasampratticchitajnanah). Wishing to convert beings, he works by means 
of an immense troop of bodhisattvas. And the bodhisattvas, by means of the Buddha's 
dominant power (adhipatabala), hear the doctrine first and attain great bodhi. 
Bodhisattvas of other classes gather and transmit this doctrine which is propagated in an 
uninterruped succession. This is how they reach the knowledge which is the object of the 


vows of all bodhisattvas. 


16) Attaining the perfection of virtues in an equalized dharmakaya (samadharmakaye 
paramitanispattigunah): this 16" quality explains the phrase: the Buddha has reached the 
nondual summit of the abode of the Buddhas (advayabuddhaviharaparamaparamigatah). 
Whatever is nondual (advaya) is equalized (sama). In the equalized dharmakaya, the 
virtues that are in the fruitional state (phalavasta) are perfected (cf. chap. IV, § 1). Or 
again, that which is neither more nor less is equalized. In the dharmakaya, the virtues are 
perfected: they have neither more nor less. This is not like the virtues in the bodhisattva 


levels which consist of degrees. 


17) Manifesting various buddhafields conforming to the aspirations of beings 
(vathadhimuktisambhinnabuddhaksetrapradarsanagunah): this 17 quality explains the 
phrase: the Buddha has reached the summit of the unadulterated liberating knowledge of 
the Tathagata (asambhinnatathagatavimoksajnananisthagatah). Seeing the different 
aspirations of beings, the Buddha manifests diverse buddhafields of gold, silver, etc., 
which are unadulterated. When aspirations are formed (sammukhibhavanti), the Bhagavat 
makes everything appear in conformity with the wishes of beings. Because there is 
nothing that he does not know, we speak of the vimoksajfana of the Tathagata. Here 


vimoksa is in place of adhimukti. 


18) Unlimited extension of the _ threefold body of the Buddha 
(buddhatrikayapradesaparicchedagunah): this 18 quality explains the phrase: the 
Buddha has reached the identity of the buddhafields free from center and periphery 
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(anantamadhyabuddhabhumisamatadhigatah). Just as the universe is free of center and 
periphery, so the buddhafield is of unlimited space. Or else, the extension of the universe 
is unlimited, and the threefold body of the Buddha found there is of the measure of the 
universe and completely penetrates it. Indeed, the threefold body, the dharmakaya, etc., 
dwells in this universe since there is no other place. Or finally, the threefold body, 
dharmakaya, etc., which penetrates equally into the buddhafield, is free of center, limit 
and edge because it penetrates everywhere in order to procure the welfare of beings. But 
it is not by way of its self-nature (svabhavah) that it is is without limit [for it transcends 


infinity ?]. 


19) Being dedicated to the _ benefit and happiness of all beings 
(asamsarakotisarvasattvahitasukhopasthanagunah) until the end of transmigration: this 
19"" quality explains the phrase: the Buddha rises up as far as the funadamental element 
(dharmadhatuparyantah). Being very pure (ativisuddha), the fundamental element gives 
rise to the doctrine, stitra, etc. (sutrddidharma) which is its natural result (nisyanda). 
Rising up to this fundamental element, the Buddha will be able to be dedicated to the 


welfare and happiness of beings as is suitable (vathayogam). 


20) Indestructibility (aksayatvagunah): this 20" quality explains the phrase: the Buddha 
exhausts space (akasadhatuparyavasdnah). Space has non-resistance as its nature; for 
activity, it does not resist bodies offering resistance (sapratighadravya). As such, it is a 
dhatu because it has a self-nature (svalaksana). It does not have the nature of showing 
holes (kuipa), alternating light and darkness (andhakara). This space has no limit, no end, 
no diminishing, no arising, no cessation; it does not involve change; always it lends itself 
to the containing of all bodies. Similarly, the dharmakaya has the nature of being 
dedicated to the welfare and happiness of all beings; until the exhaustion of the universe, 


it procures the welfare of beings without cessation. 


21) In the phrase 'indestrucutibility, etc.,' the word 'etc.' designates the last quality 
(nistagunah). This quality explains the phrase: the Buddha reaches the ultimate end 
(aparantakotinisthah). This quality, which consists of attaining the ultimate end, is 
equivalent to a perpetual non-interruption (nityadsamuccheda): this is attaining the 'end 
without future end'. Indeed, the Buddha's qualities will never be exhausted because the 


number of beings to be converted (vineyasattva) will never be exhausted. 


189 


Adorned with these qualities, the Buddha has a very pure intellect (suvisuddhabuddhih); 
thus the Bhagavat is distinguished from the sravakas, pratyakabuddhas and bodhisattvas 


because of his pure intellect. 


1) How does he obtain this very pure intellect? Next, it is said: he moves in nonduality 
(advayasamudacarah). On the other hand, the Sravakas, etc., have a twofold samudacara 
with regard to the objects to be cognized (jfevavisaya), namely, knowledge (jiana) and 
unafflicted ignorance. The Buddha, not having this twofold samuddacara, possesses the 


perfection of knowledge (jnanasampad). 


2) To explain the perfection of the cutting thyrough of the afflictions (prahdnasampad) in 
the Tathagata, next it is said: he penetrates the dharma without nature 
(alaksanadharmaparayanah). This is non-abiding nirvana (apratisthitanirvana) the 
nature of which is to be disgusted with samsara and nirvana [cf. u: hkor ba dan mya nan 
las hdas pahi mtshan nid dan mi mthun pahi mtshan nid mi gnas pahi mya nan las hdas 


pahi phyir ro]. 


3) By what means (updaya) does he gain this nirvana? Next the answer is: he resides in 
the abodes of the Buddha (buddhaviharena viharan). Since the Bhagavat abides in 
emptiness (siinyata) and in great compassion (mahdkarun4a), he resides neither in samsara 


nor nirvana. 


4) Is this abode (vihara) of the Buddha shared with others (anyasadhdarana) or is it 
reserved (asadharana) for the Buddha? Then the answer is: he has obtained equality with 
all the Buddhas (sarvabuddhasamatapraptah), because the Buddhas follow one another 
and are united with one another in all points (sarvakaresu). The preceding shows the 


perfection of self-interest (svakarthasampad) in the Buddha. 


5) Wishing to explain the perfection of altruism (pararthasampad) and to show that the 
Buddha possesses the means to counteract (pratipaksa) all the obstacles (Gvarana) that 
fetter the beings to be disciplined (vineya), next it is said: he has attained the absence of 


obstacles (anavaranagatim gatah). 
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6) There are beings, Mara, etc., capable of causing the doctrine to decline and causing the 
interest of beings (sattvartha) to decline; but here, there is nothing like that. That is why 


it is said: his doctrine is without decline (apratyudavartyadharmah). 


7) There is no height or no depth that can hinder the Buddha from acting for the good and 
happiness of beings (sattvahitasukha). That is why it is then said: his domain cannnot be 


diminished (asamharyagocarah). 


8) Concerning the means (updya) that allow the Buddha to procure the interest of beings, 


next it is said: his system is inconceivable (acintyavyavasthanah). 


9) Are these efforts the same or different in all the Buddha Bhagavats? They are not 
different. Why? Because he penetrates the identity of the three times 
(tryadhvasamataniryatah). All the Buddhas procure the interest of beings in the same 


way throughout the three times. 


10) Does the Buddha procure the interest of beings in this way gradually (anukramena) 
in each universe one by one? No. Why? Because his bodies are extended in all the 
universes (sarvalokadhatuprasrtakayh) and manifest the perfect Buddha fully (vugapad) 


in all the universes. 


11) In order to show that the Buddha can cut through doubt that arises on any point, next 
it is said: his knowledge pertains to everything so that there is no doubt 


(sarvadharmanihsamSsayajnanah). 


12) Since the beings to be disciplined (vineyasattva) are of different lineages 
(bhinnagotra), it is necessary to discipline them by appropriate means (updya). To 
indicate this knowledge of skillful means (Ausalopayajndna) of the Buddha, next it is 


said: his intellect is endowed with all the practices (sarvacaryasamanvagatabuddhih). 


13) Basing himself on the abilities and inabilities of the beings to be disciplined 
(vineyasattva), the Buddha distinguishes skillfully. That is why it is said next: his 


knowledge of the dharmas is free of error (nihkanksadharmajnanah). 


14) In the beings to be disciplined, whether they are of bad, correct or mixed practices 
(pratipatti), the aspects in which the Buddha manifests are not imaginary. In order to 


show this, next it is said: his bodies are not imaginary (avikalpitasarirah). 
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15) In order to attract and give support to the Sravakas and bodhisattvas of indeterminate 
lineages (aniyatagotra), the Buddha praises the Greater Vehicle. To show this, next it is 
said: his knowledge is the obejct of the vows of all the _ bodhisattvas 


(sarvabodhisattvasampraticchitajndna). 


16) A certain category of beings to be disciplined wonders if the Sastri (or the Buddha) is 
omniscient (sarvajna) or non-omniscient. To remove this doubt, it is then said: he has 
reached the summit of the nondual Buddha abodes 
(advayabuddhaviharaparamaparamigatah). Listening to all the Buddhas, he has obtained 


the same words. 


17) It is asked whether all the Buddhas come down to one and the same nature. To 
remove this doubt, it is then said: he has reached the summit of the unadulterated 


liberating knowledge of the Tathagata (asambhinnatathagatavimoksajnananisthagatah). 


18) If they are neither identical nor different, what is their nature? To reply to this 
question, it is then said: he has reached the identity of the buddha realm free of center 
and periphery (anantamadhyabuddha-bhimisamatdadhigatah). 


19) Since eternity (nityata) and non-eternity (anityata), etc., are completely the outcome 
of the two extremes (antadvayalaksana), is the Buddha then without nature? In order to 
refute this objection, it is said next: he rises up to the fundamental element 
(dharmadhatuprayantah). Purity (parisuddhi) and absence of all empty proliferation 


(nihpranca) are the natures of the dharmadhatu). 


20) How long do these types of activities for the benefit of beings last? Next, the answer 
is: he exhausts space (dkasadhatuparyvasanah) and he attains the ultimate end 


(aparantakotinisthah). 


34. I. The presentation of purposes (arthadhikarana): when the bodhisattva is 
endowed with thrty-two attributes (dharma) he is called bodhisattva. What are 
these thirty-two attributes? 


0) These bodhisattvas have the high aptitude of working for the benefit and 
happiness of all beings (sarvasattva-hitasukhakriyadhyasayah). 


1a) They introduce beings into omniscience (sarva-jnadnavatarakah). 
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2a) They cognize themselves completely (aham kim iti parijanan). 
3a) They have conquered pride (nirghdatitasamanah). 
4a) Their lofty aptitude is firm (drdhadhyasayah). 


5a) They possess (i) unfabricated loving-kindness (akrtrimamaitryah), (ii) 
unbiased predispositions in regard to friends and enemies 
(mitramitrasanacittah), (iii) profound love extending to the limits of nirvana 


(Gnirvanakoter atyantikapremakah). 


6a) They express themselves in measured words with smiling face 


(mitapadasmitamukhapurvabhilapi). 

7a) Their compassion is unlimited (aparicchinna-mahakarunah). 

8a) They watch over the burdens they have taken on (a@ttabharesv analasah). 
9a) Their zeal is indefatigable (aparikhinnamanasah). 

10a) They are insatiable in hearing and doctrine (Srutarthatrptah). 


11a) (i) They see the faults of their own errors (svaskhalitadosadarsi), (ii) 
they reprimand the faults of others without anger 
(paraskhalitaniskrodhoddesakah). 


12a) They practice the mind of enlightenment in all their postures 


(sarveryadpathesu bodhicittaparicarakah). 


13a) (i) They practice generosity without any wish for reward 
(vipadkanirapeksadanah); (ii) their morality does not depend on rebirths in 
the course of existence (sarvabhavagati-janmanisritasilah); (iii) their patience 
is not disheartened by anyone (sarvasattvesv paratihataksantih); (iv) their 
energy collects all the roots of good (sarvakusalamila-samgrahakavirtah); (v) 
they practice a dhyana that excludes the non-material world 
(aGrupyadhatuviskambhidhydanah); (vi) they practice wisdom endowed with 
means (updyasamanvagataprajnah); (vii) their means are drawn from the 


four elements of conversion (catuhsamgraha-vastugrhitopayah). 
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14a) (i) They have the same loving-kindness toward honest and dishonest 
people (stlavadduhsilesv advayamaitryah); (ii) they listen to the doctrine 
respectfully (satkrtyadharma-sravanah); (iii) they dwell in the forest 
respectfully (satkrtyaranyanivasi); (iv) they disdain all the frivolities of the 
world (lokavaicitryanabhiratah); (v) they have no desire for the Lesser 
Vehicle (hinayananabhilasi); (vi) they see the advantages of the Greater 
Vehicle (mahadyananusamsa-preksi); (vii) they abandon bad friends 
(papamitra-parityaktah); (viii) they are attached to good friends 


(kalyanamitrasrayah). 


15a) (i) They practice the four limitless ones (caturbrahma- 
viharaparicarakah); (ii) they play with the five supernatural faculties 


(pancabhijnavikrditah); (iii) they take refuge in knowledge (j#anapratisari). 


16a) (i) They do not abandon beings given to good or bad practices 
(pratipattimithyapratipattinisrita-sattvaniksepakah); (ii) they have precise 
language (ekavacanavadi); (iii) they esteem the truth (satya-bahukarah); (iv) 


they are preceded by the mind of enlightenment (bodhicittapirvamgamah). 


These sixteen phrases explain the first phrase: “The bodhisattvas have as 
their lofty predisposition the accomplishing of benefit and happiness for all 
beings”. [142a12] 


II. The phrase “They have as their lofty predisposition the accomplishing of 
benefit and happiness for all beings” is explained by sixteen actions 


(Karman), which are: 
1b) The action of successive effort (paramparaprayoga-karma). 
2b) Non-erroneous action (aviparydsakarma). 


3b) The action of personal effort independent of another's invitation 


(parodyojanadnapeksam svatahprayogakarma). 
4b) Immutable action (aksobhyakarma). 


5b) Disinterested action (nirdmisakarma) defined by the three phrases of no. 


5a. It consists of (i) absence of self-interested views (@misdsamsargah), (ii) 
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absence of fondness for benefactors and aversion for evil-doers 
(upakartrapakartranunayapratighabhavah), (iii) continuity in later existences 


(janmantaranuparivartanam). 


6b) Action of body and speech conforming to the lofty predisposition 
(tadanukilavakkayakarma) defined by the two phrases of no. 6a. 


7b) Equality of action in regard to fortunate, unfortunate, neither fortunate 


nor unfortunate beings (dukhasukhadvayesu samatakarma). 
8b) Courageous action (adinakarma). 
9b) Action without retreating (avivartaniyakarma). 


10b) Action that consists of taking possession of means 


(upadyaparigrahakakarma). 


11b) Action tending to expel that which is to be counteracted 


(vipaksaniradkaranakarma) defined by the two phrases of no. 11a. 


12b) Action that consists of ceaseless reflection on bodhicitta (samitam 


tanmanasikarakarma). 


13b) Action that consists of going towards the spiritual good 
(visesagamanakarma) defined by the seven phrases of no. 13a. It consists of 
the good practice of the six virtues (satpdramitasamyakprayogah) and the 


practice of the elements of conversion (samgrahavastuprayogah). 


14b) Action of perfect effort (nispattiprayogakarma) defined by the eight 
phrases of 14a. It consists of (i) serving good people (satpurusapasrayah), (ii) 
hearing the true doctrine (saddharmasravanam), (iii) living in the forest 
(aranya-nivasah), (iv) fleeing from bad distractions (asubhavikalpa- 
parityagah), (v) the quality of reflection (manasikaragunah) defined in no. 14a 
by two phrases, (vi) the quality of good company (sahdyagunah) defined by 


two phrases of no. 14a. 


15b) Perfect action (nispannakarma) defined by three phrases in no. 15a. It 


consists of (i) the purity of infinite practices (apramdanavisuddhih), (ii) taking 
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power (prabhavapraptih), and (iii) the quality of realization 
(adhigamagunah). 


16b) Stabilizing action of lofty predisposition (tatprasthadnakarma) defined by 
the four phrases of no. 16a. It consists of (i) the quality permitting the 
directing of assemblies (samghaparinayakagunah), (ii) intellectual and moral 
direction given unhesitatingly (nihsamsayadvavadanusasanam), (iii) joining 
material interests with the doctrine (@misadharmaikibhavah) and (iv) 


undefiled mind (asamklistacittam). 


Note that the first phrase has been subdivided (prabhinna) into these thirty- 
two phrases. Thus a stanza says: Starting from the first phrase, there are 
various phrases concerning the qualities (guna) of the Buddha; starting from 
the first phrase, there are various phrases concerning the various purposes of 


the bodhisattva. [142b4] 


34. Comm. Bh 348b23-349b2, bh 187b2-189a5, U 411c16-413b4, u 291b4-295a7. 
Here again is the commentary of U at length. 


“The thirty-two attributes of the bodhisattva are explained by sixteen actions. Their lofty 
predisposition is to act for the benefit and happiness of all beings 
(sarvasttvahitasukhakriyadhydsayah). There can be benefit (Aita) without happiness 
(sukha), e.g., in very impassioned (tivrardga) people who practice celibacy 
(brahmacarya) with difficulty. There can be happiness without there being benefit, e.g., 
among beings of desire (dod pa can) who enjoy all kinds of reprehensible objects 
(ndndsavadyavisaya). There can be benefit and happiness at the same time, e.g., among 
only slightly impassioned people (parittaraga) who practice celibacy easily. [These 
definitions of hita-sukha occur in u but are absent in U: phan pa ni phyi ma la bde ba ste 
.... bde ba ni da Itar gyi dgah ba ste .... phan pa dan bde ba ni Iltar dan ma hons pa na 
dgah ba ste. That is to say, hita is future benefit (amutrakusala); sukha is present joy 
(pratyutpannapriti); hita-sukha is present and future joy.] The bodhisattvas wonder: 
"What shall I do so that all beings may obtain benefit and supreme (anuttara) 


happiness?" Predisposition (asaya) has faith (sraddha) and aspiration (chanda) as nature 
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[dad pa dan dun pahi no nid]. In the bodhisattva this predisposition is raised to a high 
degree; that is why we speak of their lofty predisposition (adhydasaya). 


by the action of successive effort (paramparaprayogakarma), like a lamp (dipa) that 
transmits the flame to a thousand lamps. By virtue of this action, the lofty predisposition 
of working for the benefit and happiness of beings succeeds in manifesting. In the 
following phrases as well, this predisposition will be explained in a corresponding 


manner. 


2) They know themselves perfectly (aham kim iti parijanan): this is explained by non- 
erroneous action (aviparydsakarma). Some people sometimes have the lofty 
predisposition of working for the benfit and happiness of beings, but it is mistaken 
(viparyasa); that is why they themselves must know what their value really is. Because of 
this knowledge, non-erroneous action is spoken of. The bodhisattvas tell themselves: "I 
have only such and such knowledge (sruti) and such and such wisdom (prajrda); | know 
that my information about the doctrine (desanadgama) has such and such power." They 
make non-erroneous effort in conformity with what is suitable (vathayogam). Thus a 
stanza says: “All those who evaluate themselves and zealously seek out what they are 
seeking will succed in reaching their goal without tiring.” Such stanzas must be explained 


at length. 


3) They have vanquished pride (nirghatitamdnah): this is explained by the action of 
personal effort independent of  others' invitation  (parodyojananapeksam 
svatahprayogakarma). Without being invited by others, they go to find them themselves 
to preach the holy doctrine to them. 


4) Their lofty predisposition is solid (drdhadgyasayah): this is explained by immutable 
action (aksobhyakarma), because the sufferings of samsara cannot turn them away from 


the resolutions (citta) they have made. 


5) They possess unfabricated loving-kindness (akrtrimamaitryah), intentions impartial 
towards their friends and their enemies (mitramitrasamacittah), profound love extending 
to the limit of nirvana (anirvanakoter atyantikapremakah): this is explained by the three 
kinds of disinterested action (nirdmisakarma). (i) If the action is mixed with biased 


views (amisasamsrista) as a result of this biased affection, the loving-kindness is 
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contrived (krtrima) and is conceived only temporarily. But if the action is not mixed with 
biased views (Gmisdsamsrsta), the loving-kindness is not contrived and is never 
abandoned. (11) If loving-kindness is practiced while one is based on biased affection, one 
experiences fondness (anunaya) for one's friends and revulsion (pratigha) for one's 
enemies; the predispositions are not impartial. But if one is based on a disinterested 
predisposition, one acts in the same way towards both. (iii) If loving-kindness is 
practiced with a biased predisposition, the loving-kindness will last only until the end of 
this life. But if one practices loving-kindness without biased predisposition, the kind 
predisposition (maitricitta) will last forever throughout all rebirths. That is why the 


bodhisattvas have profound love until the end of nirvana. 


6) They express themselves in moderate words with a_ smiling face 
(mitapadasmitamukhapurvabhilapi): this is explained by the twofold action of body and 
speech (vakkayakarman) conforming to the lofty predisposition of working for the 


welfare and happiness of all beings. 


7) Their great compassion is unlimited (aparicchinnamahakarunah): this is explained by 
equal action towards unfortunate, fortunate and neither fortunate nor unfortunate beings 
(duhkasukhddvayesu samatakarma). If they felt compassion only for the unfortunate and 
not for the fortunate or indiffererent beings as well, their action would not be equal for 
they would be acting with bias. But the great compassion of the bodhisattvas extends to 
all beings, fortunate, unfortunate, neither fortunate nor unfortunate, who are all subject to 
the sufferings of transmigration. Their equal compassion makes no distinctions. This is 


why it is called action of equality. 


8) They watch over the burdens they have accepted (attabharesv analadah): this is 
explained by courageous action (adinakarma). They are specially attached to the 
salvation (uttdrana) of all beings as though to a heavy load. In the face of this heavy 
load, their courage never fails; they do not retreat before this pain but they adapt 


themselves to this burden. That is why courageous action is spoken of. 


9) Their zeal is indefatigable (aparikhinnamdnasah): this is explained by action that does 
not turn back (avivartaniyakarma), for the bad actions (duscarita) of beings to be 
converted (vineyasattva) cannot deter them from acting in conformity with their lofty 


predisposition of working for the welfare and happiness of beings. 
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10) They are insatiable in listening and insatiable to the doctrine (Srutarthatrptah): this 
is explained by action that consists of providing oneself with means 
(upayaparigrahakakarma). Listening (sruta) is the doctrine, sttras, etc. that one has 
heard; this is not a question of hearing just anything at all. The doctrine (artha) is the 
points of the teaching explained by these siitras. Towards this listening and doctrine the 
bodhisattvas are insatiable (asamtusta); these are the skillful means with which they 
provide themselves in order to ripen (paripdka) beings. That is why it is called action 
consisting of providing oneself with means. Being insatiable in listening and the doctrine, 
they discipline according to their ... [A few words are missing here from my (M.C.) xerox 


copy]. 


11) They see the faults of their own errors (svaskhalitadosadarsi) and reprimand the 
faults of others without anger (paraskhalita-niskrodhoddesakah): this is explained by 
action tending to expel that which is to be counteracted (vipaksanirakaranakarma). That 
which is to be counteracted (vipaksa) is desire (raga), hatred (dvesa), etc. To expel them 
is to distance oneself from them. Seeing the faults of their own errors, the bodhisattvas 
quickly expel them and are able to criticize the faults of others. But it is with dignified 
words that they make this reprimand and not otherwise. Thus the sutra says: “The person 
who is given to misconduct (mithyadcdra) incurs the blame of others; this person will 
never have the right to criticize the wrong-doings of another.” People also say: “If one 
commits faults oneself, after some time one does not notice them; one does not avoid 
them as one should: prideful people will have no merit.” To blame angrily the faults of 
others is not doing good and is not practicing means. If your words lack dignity, others 
will turn their back on you and will continue their bad conduct. Thus a stanza says: “If 
one reprimands the faults of others with the kindness (maitri) one feels for an only child, 
one will certainly succeed in strengthening them so that they will no longer sin in the 


future.” 


12) In all their postures, they cultivate the mind of enlightenment (sarverydpathesu 
bodhicittaparicadrakah): this is explained by the action consisting of ceaselessly 
reflecting on this thought (samitam tanmanasikarakarma), for they continually cultivate 
the mind of enlightenment in all their activities. Thus it is said in the 


Gocaraparisuddhisttra: “Seeing a seated posture, they have this thought: 'I wish that 
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beings may sit on the throne of enlightenment (bodhimanda).' “ Cf. other stanzas of this 
type. 


13) They practice generosity without any wish for reward (vipdkanirapeksadanah) and 
the other phrases of § 13a up to their means are drawn from the four elements of 
conversion (catuhsamgraha-vastugrhitopayah): this is explained by the action of going 
towards the spiritual good (visesagamanakarma) defined by the seven phrases of § 13b, 
namely, the six virtues (pdramita) and the four elements of conversion (samgrahavastu). 
Having expelled the wrong-doings to be counteracted (vipaksadosa) of § 12, the 
bodhisattvas attain the fullness of going towards the spiritual good 
(visesagamanaparipuri) in the successive bhimis, pramudita, etc.; and this is why it is 


said that they have accomplished what was to have been accomplished (Artakrtya). 


In the seven phrases of § 13a, the first four perfections are easily understood. The rest 


will be briefly explained: 


Phrase 5: They practice a dhyana that excludes the formless realm 
(arupyadhatuviskambhidhyanah): bodhisattvas are not born into the formless realm 
because they do not see any possibility of working there for the welfare and happiness of 
beings. They do not join those who enter into the formless concentrations because they 
do not consider them as the source of many qualities (sambahulagunasraya); that is why 


they avoid them. 


Phrase 6: They practice a wisdom endowed with means (updyasamanvagataprajnah). To 
cultivate (abhyas-) the marvellous wisdom (prajna) associated with great compassion 
(mahakarunadsamanvagata) is to work for the welfare and happiness of beings. If this 
wisdom were to be lacking, the welfare and happiness of beings would not be assured, for 
it is especially for them that the state of buddhahood (buddhaphala) is sought. Thus a 
stanza says: “Exercising wisdom and compassion together is to work for the welfare and 
happiness of others. By working appropriately in the interest of others, one is completely 


oriented towards bodhi.” 


Phrase 7: The four elements of conversion (samgrahavastu) are generosity (dana), kind 
words (priyavddita), service (arthacarya) and the pursuit of a shared goal 
(samanarthata). By generosity, the bodhisattvas win others over (Gdadati); by kind 


words, they skilfully (wpdyena) explain the nature of things (dharmalaksana); by service, 
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they encourage them as necessary (vathdyogam) to practice good; by pursuit of a shared 
goal, they cause them to acquire special qualities (asadhdranaguna) later. Or also, by 
generosity, they make others a receptacle of the law (dharmabhajana); by friendly words, 
they inspire them to adhere to the law (dharmadhimukti); by service, they lead them to 
correct practices in conformity with adhesion to the law; by pursuit of a shared goal, they 
make them acquire special qualities (asadharanaguna) later. Or else, by generosity, they 
make another to become a receptacle of the doctrine (dharmabhdjana); by kindly words, 
they inspire him to adhesion to the doctrine (dharmadhimukti); by service, they lead him 
to the right practices conforming to this adhesion to the doctrine; by the pursuit of a 
shared goal, they cause the practices carried out by another to become pure (visuddha) 
and sublime. The bodhisattvas, by these elements of conversion, embrace the essence of 


means (updyasvabhava). 


14) They have the same benevolence towards honest and dishonest people 
(silavadduhsilesv advayamaitryah) and the other phrases of § 14a up to: they have 
recourse to good friends (kalyanamitrasrayah): this is explained by the action of 
perfected effort (nispattiprayogakarma) and the six phrases of § 14b. Because this effort 
leads to perfection, it is called perfected effort: it is an action. The six phrases of § 14b: 
the service of good people (satpurusadp4asrayah), etc., explain the eight phrases of § 14a 
taken from the sttra, beause the last two phrases of § 14b: the quality of reflection 
(manasikaragunah) and the quality of good companions (sahagunah) each explain two 
phrases of § 14a. (i) People who possess good discipline are called honest (silavat); those 
who possess bad discipline are called dishonest (duhsila). One listens with respect to 
these two categories of people who are able to preach the law so that it may be heard with 
respect, to whom the bodhisattvas attach the label ‘good friend’ (tesu 
kalyadnamitrasamjnam utpddayanti), without making any distinction; this is why it is said 
that bodhisattvas have the same benevolence towards honest and dishonest people. 
Actually, in regard to dishonest people, one cannot say in the absolute sense (atyantena) 
that they are not good friends. Thus a stanza says: “Whoever possesses a satisfactory 
discipline (however tiny) and can teach eloquently for the benefit of many people, he 
should be venerated like the Great Teacher because he is like him inasmuch as people 
like his good sermons. (11) They listen to the law respectfully (satkrtyadharmasravanah): 


concerning the vast meanings that are explained, one should listen to the law by means of 
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sixteen practices. (iii) They dwell respectfully in the forest (satkrtydranyanivasi). That 
which is farther than one krosa from a town is called a forest; to live there is to dwell 
there. By dwelling there appropriately without strolling about is to dwell there 
respectfully. (iv) They disdain all the frivolities of the world (lokavaicitryanabhiratah): 
they distrust all worldly frivolities, singing, laughing, dancing, etc. To do that is to avoid 
the evil preoccupations associated with desire (raga), etc. (v - vi) The quality of 
reflection (manasikaragunah), because the bodhisattvas have rejected the Vehicle of the 
sravakas and pratyekabuddhas and are filled with desire for the qualities of the Greater 
Vehicle. (vii - viii) The quality of good comapanions (sahayagunah), because the 
bodhisattvas distance themselves from bad friends (papamitra) and stay close to good 
friends (kalyadnamitra). 

15) They practice the four immeasurables (caturbrahmaviharaparicarakah), they play 
knowledge (jndana): this is explained by perfect action (nispannakarma). The action of 
perfect nature (nispannalaksana) is called perfect action. Here the word ‘action’ is 
synonymous with 'mark' (rtags = /inga). The three phrases of § 15b: purity in infinite 
practices (apramanavisuddhih), etc., explains the three phrases of § 15a: they practice 
the four immeasurables  (caturbrahmaviharaparicarakah), etc. (1) The four 
immeasurables (catvary apramandani), namely, loving-kindness (maitri), compassion 
(karuna), joy (mudita) and equanimity (upeksa), are called limitless practices. The four 
inner qualities of the bodhisattva become manifest outwardly by means of them because, 
their purity (visuddhi) being perfect, these practices are the mark (/inga) of purity. (11) 
The fact of playing with the five supernatural faculties is a power (prabhava). The 
knowledge that destroys the impurities (Gsravakshayajndna) or liberating knowledge 
(vimoksajndna) is called great power (mahaprabhava); or rather, by great power one 
understands the abhijfia of the bodhisattvas. These abhijfias are also a mark of perfection 
(nispattilinga). (ii1) The quality of realization (adhigamagunah), i.e., that which they 
have realized, made present, mastered: this explains the phrase: they take refuge in 
knowledge (jnanapratisari). Individual knowledge (pratyadtmajndana) is called refuge in 
knowledge; this is not the awareness of a simple object (artha), but it is taking refuge in 


one’s own vijiiana. 
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16) They do not abandon beings who are given up to good or bad practices 
(pratipattimithyapratipatti-nisritasattvaniksepakah): like the other phrases of § 16a, this 
one is explained by stabilizing action (tatprasthanakarma) and the four phrases of § 16b. 
The stabilization of the lofty predisposition of acting for the welfare and happiness of 
beings is an action; that is why one speaks of the stabilizing action. (i) The quality that 
permits the directing of assemblies (samghaparinayakagunah). Sending away dishonest 
(duhsila) people and gathering honest (silavat) people, bodhisattvas wish alike to cause 
them to leave the bad states (akusalat sthanad vyutthanam) and introduce them into the 
good states (kusale sthane pratisthapanam); this is not to abandon them. (ii) They have 
precise speech (ekavacanavadi): bodhisattvas teach (avavada) and exhort (anusdasana) 
with precision and unhesitatingly because their speech (vacana) is dignified (adeya). If 
speech is not precise, it is not dignified. (iii) They esteem the truth (satyabahukarah). 
Material interests (4misa) and the doctrine (dharma), which are dual, are united and form 
a single kind of generosity. To accumulate wealth or to accumulate the doctrine is the 
same thing. Bodhisattvas distribute them equally in conformity with their earlier promise. 
This generosity exists only in the present. Thus a stanza says: “The offering of material 
goods causes beings to exhaust their life (a@yus), the offering of the doctrine causes them 
to attain heavenly calm.” (iv) They are preceded by the mind of enlightenment 
(bodhicittapurvamgamah): this is explained by the phrase: the undefiled mind. Embraced 
by the mind of enlightenment, bodhisattvas in all their activities are without desire and do 
not seek the offerings of others, etc. They seek only the approach (adhigama) to supreme 


enlightenment (anuttarabodhi). 


NOTES to CHAPTER II 


1. The three natures have been studied in Samdhimir., Chap. VI -VII; Lankavatara, p. 67- 
68, p. 130-133; Bodh. bhtimi, p. 37-38; Sttralamkara, XI, 13, 38; Madhyantavibhanga, 
Chap. HI: Tattvaparicchedah, p. 110-165; Trimsika, p. 39 (4)- 42 (8); Siddhi, p. 514-561; 
Treatise by Vasubandhu-Nagarjuna on the three natures, MCB, I, 1932-33, p.147-161. 
Madhyamika works: Madhyamakavrtti, p. 274, 445, 553; Madhymakavatara, p. 166, 195. 
- Preparation for the doctrine of the three natures in the Prajfias and the Madhyamaka: 
Samdhinir., Introduction, p. 14-16; Abhis. alam 4l. , p. 47; Madhyamakavatara, p. 101; 
Bodhicaryavatarapanyika, p. 361 (4). 
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2. Paratantra, in Samdhinir., VI, § 4-11; Trimsika, p. 39 (19-27); Siddhi, p. 526; 
Madhymakmavatara, p. 139. 


The eleven vijiaptis, below, § 5, 10; Siddhi, p. 514. 


3. Parikalpita, in Samdhinir., VI, § 4-11; Lankavatara, p. 113 (17-22); Trimsika, p. 39 
(27-40); Siddhi, p. 527. 


4. Parinispanna, in Samdhinir.,, VI, § 4-11; Madhyantavibhanga, p. 113 (17-22); 
Trimsika, p. 39 (27) — 40 (5); Siddhi, p. 527. 


Examples illustrating the theory of the three natures: optical illusion (Samdhinir., VI, § 7; 
Madhyamakavrtti, p. 373; Madhyamakavatara, p. 102, 109; Bodhicaryavatarapanjika, p. 
363-365); crystal (Samdhinir., VI, § 8); water in mirage, (Upanibandhana, 
Madhyantavibhanga, p. 220 (8); magical elephant (Madhyantavibhanga, p. 220 (2)). See 
below, § 27. 


4. Example of the dream: Lankavatara, p. 91 (1-7); Vimsika, kar. 17b-c, p. 9-16); 
Madhyantavibhanga, p. 113; Siddhi, p. 429. - Same example used by Samkara, ad 
Brahmasitra, II, 1, 14: sarvavyavaharanam eva prag brahadtmatavijnanat 
satyatvoppatteh, svapnavyavaharasyeva prak prabodhdat; idem, ad Brahmasitra, 2, 29; 
III, 2, 4. 


7. The demonstrtion of vijiaptimatrata will be continued in § 11 and § 14. See Trimsika, 
p. 35-36; Siddhi, p. 416-432. In Lankavatara, exception being made for the sagathakam, § 
44, 77, there is the expression ‘cittamatra'; cf. p. 70 (18), 104 (8), 208 (13). 


8. On smrti, cf. Vimsika, p. 9 (6-8). 


The skeletons seen in a cemetery: allusion to asubhabhavana practiced by yogins; cf. 
Vinaya, III, p. 68; Digha, II, p. 296; Majjhima, II, p. 82; Anguttara, HI, p. 323; 
Dhammasangani, p. 55; Atthasalini, p. 115; Visuddhimagga, p. 178; Siksasamuccaya, p. 
209; Bodhicaryavatara, VIII, 83; IX, 41; Kosa, VI, p. 149; KoSavyakhya on the five 
vimuktyayatanas, p. 54 (1); Madhyantavibhanga, p. 78 (3). 


9. Same objection and same response in Sitralamkara, p. 428. 


11. The thesis of Asanga is repeated by Dharmapala who refers to Samgraha, cf. Siddhi, 
p. 523: '" The citta-caittas develop into two bhagas by the power of perfuming (vdsand). 
These two bhagas, thus developed, arise from causes and are paratantra. But by 
relationship with the two bhagas, the imagination conceives wrong notions .... The two 
bhagas, conceived under these various modes, take the name of parikalpita." - The 
opinion of Sthiramati is opposed to this thesis; cf. Siddhi, p. 522: '" The impure citta- 
caitta, by reason of an abhiitavasana which is beginningless - although it is of unique 
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nature, it arises in the mode of duality, as darsanabhaga and nimittabhaga. These two 
bhagas exist as point of view (ruci), they do not exist as proof (yukti). The Madhyanta 
states that these two characteristics are imaginary." The passage of the 
Madhyantavibhanga cited here occurs in kar. I, 13 a-b, p. 46 (19): dvayabhavo hy 
abhavasya bhavas ca siinyalaksanam: "The non-existence of the two (grahya and 
grahaka) and the existence (underlying) this non-existence, such is the essence of the 
void (or the absolute)." 


On the theory of the bhagas or amSa, cf. Siddhi, p. 125-131, where there is a rich 
bibliography. 


12. On this theory of certain bodhisattvas, cf. Siddhi, p. 4-5, 396. Volition (cetand) is 
called kaya- vak-, manah-karman, according to whether it moves the body, the speech, or 
is associated with the manas: this is the Sautrantika thesis (cf. Kosa, IV, p. 12; 
Karmasiddhi, v. 46-49) and the Vijfanavadin thesis (cf. Siddhi, p. 51-52). 


According to Kosa, I, p. 59-61, the five vijfanas involve vitarka and vicara ( = 
svabhavavikalpa); the sixth involves the vikalpa of nirupand and anusmarana as well. 


The presence of the tangible in the dhyanas: Koa, VIII, p. 154. 


Manas caisam pratisaranam: Samyutta, V, p. 218; Kosavyakhya, p. 703 (15). On the 
other hand, the Darstantikas say: "The manovijnana has a distinct object: it does not 
pertain to the object of the five vijnanas, caksurvijnana, etc." (Vibhasa, in Kosa, VIII, p. 
242). 


13. On the development of the alaya, cf. Lankavatara, p. 54 (10): dehabhogapratisthanam 
alayam khyaayate nrnam; p. 56 (7): alayavijnanam 
svacittadrsvadehapratisthabhogavisayam yugapad vibdvayati. For the 
Madhyantavibhanga, p. 16-17, the vijfiana arises in a threefold appearance: 
arthasattvapratibhava ( = alayavijianam sasamprayogam), atmapratibhasa ( = klistam 
manah sasamprayogam), vijiaptipratibhasa ( = sasamprayogam caksurjfianadisatkam). 


14. The sitra of the four knowledges, probably taken from the Abhidharmasitra is 
reproduced in the Abhidharmasamuccayavyakhya, Taishé 1616, p. 715b19-715cl, and 
Siddhi, p. 421-423. These four knowledges are: 


i. Viruddhajnananimittatvajnana. - The example of water seen by the pretas, etc., in 
Madhyamakavatara, p. 164 (12); Vimsika, p. 4 (2-6); Nyayavarttika, p. 528 (12). 


ii. Analambanavijnaptvupalabdhitvajnana. Cf. below, § 27. 


ii. Aprayatnaviparitatvajnana. Cf. Samdhinir., III, § 3; Sttralamkara, XI, 24; 
Acintyastotra in Bodhicaryavatara, IX, 6: indriyair upalabdham yat tat tattvena bhaved 
yadi, jata tattvavido bala tattvajnanena kim tada. 

iv. Trividhajnananukilatvajnana involves a threefold knowledge designated by Siddhi 
as: 


a) Vasitajnananuvartakajnana. This concerns the cetovasita already mentioned in 
chap. I, § 60, dealing with the adhimuktibala of the yogins. The results of this vasita are 
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described in Dasabhtmika, p. 70; Bodh, bhtmi, p. 352 (7): vathepsitam ca 
sarvaddhikaryam karoti. Sarvapranidhanani casya yathakamam samrdhyanti. yad yad 
eva vastu yathadhumucyate tat tathaiva bhavati. See also Madhyamakavatara, p. 163 (8). 
Some concrete examples in Samyutta, I, p. 116: akankhammano ca pana bhante Bhagava 
Himavantam pabbatardjam suvannamty eva adhimucceyya, suvannan ca pabbatassmati; 
Kathavatthu, II, p. 608: dyasma Pilindavaccho ranno Magadhassa Seniyassa 
Bimbisarassa pasdda suvannan teva adhimucci suvanno ca pana asi. 


b) Pravicayajnananuvartakajnana. On samatha and vipasyana, cf. Divyavadana, 
p. 95; Anguttara, II, p. 494; Samdhinir., VHI, § 1-18; Bodh. bhumi, p. 260 (15) - 261 (5); 
Madhyantavibhanga, p. 151 (20), 215 (8); Siddhi, p. 596. 


c) Nirvikalpakajnananuvartakajnana. Nonconceptual wisdom will be the subject 
of chap. VIII. It is, in essence, nonperception (anupalambha). 


14 b. Missing in the four Chinese versions. It may be found in the 
Abhidharmasamuccayavyakhya, Taisho 1606, p. 715b19. 


16. The abhitaparikalpa is studied in detail in Madhyantavibhanga, p. 30-45. The 
functioning of the imagination involves adlambana, nimittodgrahana = samjna 
(Kosavyakhya, p. 37 (5), abhinivesa or belief by means of the five drstis (five drstis in 
KoSa, V, p. 15; Madhyantavibhanga, p. 240 (4); Siddhi, p. 256; sixty-two drstigatas in 
Brahmajalasutta, Digha, I, p. 12-39; Samyutta, IV, p. 286; Patisambhidamagga, I, p. 130; 
Cullaniddesa, p. 271; Nettipakarana, p. 96, 112, 160; Kosa, IX, 265; below, § 20, no. 9, 
vaksamutthana (cf. KoSa, II, p. 174; the phrase vitarkya vicarya is in Majjhima, I, p. 301; 
Samyutta, IV, p. 293; Kosavyakhya, p. 139 (10); fourfold vyavahara (cf. Digha, III, p. 
134; Cullaniddesa, p. 276; Itivuttaka, p. 121; Digha, III, p. 232; Suttanipata, st. 1086, 
1122; Samdhinir., H, § 3; IX, § 14; Kosa, IV, p. 160), samdaropa (for the example of the 
rope taken to be a snake, cf. notes and references to chap. HI, § 8). 


17. See Siddhi, p. 530-532. 


18-21. Many lists of vikalpa, parikalpa, kalpa, viksepa. Two v. in Bodh. bhtimi, p. 51 
(21); Madhyantavibhanga, p. 31 (6); Samgraha, II, v. § - Three v. in Kosa, I, p. 60; 
Abhidharmasamuccayavyakhya, Taish} 1616, p. 703a13-19; Siddhi, p. 390; 
Dharmasamegraha, § 135. - Four p. in Samgraha, II, § 19. - Five p. in Samgraha, II, § 19; 
Sutralamkara, XI, 77. - Six viksepa in Madhyantavibhanga, p. 214 (10). - Seven v. in 
Abhidharmasamuccayavyakhya, TaishB 1606, p. 703a19-27. - Eight v. in Bodh. bhimi, 
p. 50 (23) - 51 (13) ; Vikhyapana, Taishf 1602, p. 558b14 - 558c3. - Nine v. in Abhis. 
alam. al, p. 69 (14). - Ten viksepas in Samgraha, II, § 21; Sitralamkara, XI, 77. Twelve § 
in Lankavatara, p. 128 (4) - 129 (11). - See Abhis. alam 4l., p. 66 seq.; Siddhi, p. 520- 
522, 
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22. Borrowed from Mahaprajniaparamitastitra, Taish6é 220, k. 4, p. 17b25 - 17c16, and 
from Sutralamkara, XI, 77. Not translated by BuddhaSanta or by Hiuan-tsang. However, 
the latter passes over it in his translation of the upanibandhana. 


24. For the explanation of the last stanza, cf. Sttralamkara, p. 88: dharmabhavas ca 
dharmopaladhis ceti trasasthanam nihsamklesata ca dharmadhatoh prakrtya visuddhata 
ca pascdd iti trasasthanam balanam, tad yathakramam mayddis adrsyenakasdd rsyena 
ca prasadhayams tatas trasam pratisedhayati tatha citre natonnatasddrsyena 
lutitaprasasitatotyasddrsyena ca yathakramam. These last two examples along with a 
slightly different application are found in Samdhinir., VII, § 28; VIII, v. 28. 


25. Seems to be an objection by the Madhyamikans for whom the paratantra does not 
exist. 


26. Has been borrowed from the Madhyantavibhanga, p. 112, which itself depends on the 
Abhidharmasitra. For the terms designating the absolute, cf. Siddhi, Appendix II: Notes 
on the tathata or dharmata, p. 743-757. 


27. On the dharmas comparable to a magical show, see the following texts: 
1) Samyutta, IU, p. 142: 
Phenapindupmam rupam // vedanda bubbulupama // 


maricikiupama sanna // sankhara kadalupama // mayupamajca vinnanam // 
dipitadiccabandhuna // 


ii) Vajracchedika, An. Oxon., p. 46: tadyathakase taraka timiram dipo mayavasyaya 
budbudam / svapnam ca vidyud abhram ca evam dras tavyam samskrtam // 


iii) Samdhinir., Chap. I, § 4-5; Lankavatara, p. 29 (15-17), 42 (1-2), etc.; DaSabhtimika, 
9" dharmasamata, p. 47 (15): sarvadharmamdya- 
svapnapratibhasapratisrutkodakacandrapratibimbanirmanasamata: Avatamsakasitra, 
Taish6é 279, chap. 29 on the ten Asdntis; Satasahasrika, p. 1209; Lalitavistara, p. 181 (21). 


iv) Catuhsataka, XII, kar. 25, cited in Madyamakavrtti, p. 173 (3), 552 (2): 


alatacakranirmanasvapnamayambucandrakaih / dhiumikantahpratisrutkamaricyabhraih 
samo bhavah // 


v) Mahavyutpatti, no. 854. 


vi) Nirvikalpakapravesa dharani, in Trimsika, p. 40 (25): tatprsthalabdhena jnanena 
mayamaricisvapnapratisrutkocandra-nirmitasaman sarvadharman pratyeti. 


vii) Sutralamkara, XI, 29: 


maydasvapnamaricibimbasadrsah prodbhasasrutkopama /vijneyo- 
dakacandrabimbasadrsa nirmanatulyah punah // 


viii) Madhyantavibhanga, p. 220: 
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yatha maya svatmany avidyamane na hastyadyatmana prakhyandd hastyddibhavena 
nastiti hastvadibhavena nastiti savathaiva nasti. kim tarhi napi nasti tasya 
bhrabtimatrastitvaditi. hastyadyakarena prakhyayamanasya bhrantimatrasyatitvan na 
sarvatha nasti. tatharto ‘pi yatha grahyagrahakatvena prabhasate tatha naivasti. tasya 
traidhatukacitta-caittasvarupasya tathaprakhyayamanasya bhrantimatrastitvan napi 
nasti. astisabdena maricisvanodaka-vandrdadayo drstanta yathayogam veditavya iti na hi 
maricisvapnodakacandradayoyatha stripumatmana prakhyayante tatha santi na ca santy 
eva bhrantimatrastitvat. evam artho ‘piti vistarena pratyekam yojayitavyam. atra 
cadisabdena gandharva-nagarapratisrutkadayo veditavyah. 


ix) Siddhi, p. 532. 


28. Cf. Visesacintabrahmaparipriccha, trans]. Dharmaraksha, Taish6 585, p. 4b23-24: 
“One does not obtain either samsara or nirvana"; transl. Kumarajiva, Taishé 586, p. 36c9: 
"The Buddhas do not attain samsara nor do they attain nirvana"; transl. Bodhiruci, Taishi 
587, p. 66c3-4: "I do not obtain samsara, I do not obtain nirvana." 


29. Example of gold purified by menas of fire: Bodh. bhimi, p. 331 (11): 


tadyatha suvarnam prakrtistham yatha agnau praksipatyate daksena karmarena tatha 
tatha visuddhataratam gacchati. 


30. Conerns the three nihsvabhavatas. For the phrase nihsvabhavah sarvadharmah , cf.: 
i) Samdhinir. VII, § 1 seq.: 

nihsvabhavah sarvadharma anutpannah sarvadharma adisantah prakrtiparinirvrtah. 
ii) Ratnameghasitra in Madhyamakavrtti, p. 225 (9) and Subhasitasamgraha: 

adisanta hy anutpannah prakrtyaiva ca nirvrtah / dharmas te vivrta natha 
dharmacakrapravarane // 

iii) Sutralamkara, XI, 51: 

nihsvabhavataya siddha uttararottaranisrayat / anutpannaniruddha- 
disantaprakrtinirvrtah // 

iv) Gaudapada, IV, 93: 

adisanta hy anutpannah prakrtvaiva sunivrtah / 

For the doctrine, see also Yogacaryabhiimi, Taish6 1579, p. 702b17-702c3; Vikhyapana, 
Taisho 1602, p. 557b17-24; Vikhyapanakarika, Taish6 1603, p. 586c26-27; 


Abhidharmasamuccaya, Taishi 1605, p.688a5-8; Abhidharmasamuccayavyakhya, TaishB 
1606, p. 751¢25-752a18; Siddhi, p. 556-561. 


31. On the expressions samdhi, samdhda, abhisamdhi, abhipraya, see Bodh. bhtimi, p. 56, 
108, 174, 301-305 
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33. The twenty-one Buddha qualities (one general quality because of twenty special 
qualities) are found in: 


i. Samdhinir., Tib. § 2 and Chin. § of Bodhiruci, Taish6 675, p 665c3-12, and of Hiuan- 
tsang, Taishé 676, p. 688b17-25. Introduction of Paramartha, Taisho 667, p. 711b27- 
711c15. 


ii. Buddhabhtimisitra, Taish6 680, p. 720c7-16. 
ii. All versions of Samgraha 


iv. Mahavyutpatti where these qualities occur in the list of the 93 
tathagatamahatmyanamanis. 


In paragraph 33 II, a new series of qualities explaining the preceding ones. But the 
versions differ as to number: the Tib. verse and Buddhasanta indicate 19 qualities and 
cite 20 of them; Paramartha and Dharmagupta indicate 21 and cite 20; Hiuan-tsang 
indicate 21 qualities and cite 20 but end their enumeration by the word 'etc.' According to 
the Chinese version of the Upanibandhana by Hiuan-tsang, this 'etc,' means 'the last 
quality’ (nisthaguna) explaining the epithet apardntakotinistha, the 22" mahatmyanaman 
in the list in the Mahavyutpatti. 


The Buddha qualities are presented differently in Sutralamkara, XX-XXI, 43-61; Bodh. 
bhtimi, p. 375 to the end. 


34. Lamotte says he has not found anywhere a similar explanation regarding the 
bodhisattvas, but it may be gleaned from Sutralamkara, XIX, 63-80; Bodh. Bhiimi, 
anudharmayogasthanam, p. 301 seq.; Mahavyutpatti, 806-884. Bodh. bhimi gives details 
on dsayasuddhi, p. 333 (5); samacitta, p. 286 (11); adevavacanata, p. 29 (3); 
samgrahavastu, p. 217-230. the apramanas or brahmaviharas, p. 241 (15); the abhijnas, 
p. 58 (13); avavadanusasana, p. 111-112. 


Continuation of Chapter II 


34. Kasyapaparivarta, § 23-25, p. 47-50 contains the original Sanskrit of chapter I, § 34, 
the reconstituted translation of which follows: 


When the bodhisattva is endowed with 32 attributes, he is called 'bodhisattva' 
(dvatrimsadbhir dharmaih samanvagato bodhisattvo bodhisattvo ity ucyate). What are 
these 32 (katame dvatrimsadbhih)? They are (vad uta): 


0. Having the high intention of working for the benefit and happiness of all beings 
(hitasukhadhydsayataya sarvasatvesu). 


ii. Knowing his own worth and consequntly not criticizing the skill of others (kim aham 
argamiti paresam jnanakunsanata) [Lamotte: akunsanata for akutsanata? | 


iii. Suppressing pride (niradhimanataya). 


iv. Having a steady high aspiration (drdhddyasayataya). 
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v. Having (1) unfabricated benevolence (akrtrimapremataya), (2) impartial feelings with 
regard to friends and enemies (mitramitresu samacittataya), (3) extreme friendliness 
lasting until the end of nirvana (atvantamitratayd yavan nirvanaparyantataye). 


vi. Telling the truth [Lamotte: Vol. I, fasc. 1, p 45, 1. 10: correct tshig nan pa to tshig ran 
pa] and expressing oneself with a smiling face (anrtvakyata 
smitamukhapurvabhibhasanata). 


vii. Having unlimited great compassion for all beings (sarvasatvesv 
aparicinnamahakarunata). 


viii. Watching over the accepted burdens (upddattesu bharesu. v. s. d. n....). 
ix. Having indefatigable zeal (aparikhinnamanasataya) 


x. While seeking the holy Dharma, being insatiable in hearing and in the doctrine 
(saddharmaparyestim arabhyatr ....{[Lamotte: probably atrptih] srutarthyataya). 


xi. (1) Seeing the wrongs of one's own faults (atmaskhalitesu dosadarsanataya); (2) 
criticizing without anger the faults of others (paraskhalitesv arustapatticodanatayda). 


xii. In all postures, using the mind of awakening (sarvairydpathesu 
bodhicittaparikarmataya). 


xiii. Practicing (1) a generosity that does not look for repayment (vipakapratiknksina 
tyagah), (2) a discipline that does not depend on births in the cycle of existence 
(sarvabhavagatyupapa .... nihsritam [Lamotte: probably upapatty anihsritam], (3) a 
patience that is not disheartened by anyone (sarvasatvesv apratihata ksantih), (4) an 
exertion that gathers all the roots of good (sarvakusalamila-sammadanandaya viryam), 
(5) dhyana sheltered from the formless realm (Grupya .... parikarsitam [Lamotte: 
probably ariipyadhatu-parikarsitam] dhyanam), (6) wisdom endowed with all the means 
(upayasamgrhita prajna), (7) skillful means associated with the four factors of 
conversion (catuhsamgrahavastusamprayukta upaya [Lamotte: probably upadyah]) 


xiv. (1) Having the same benevolence for honest or dishonest people (silavadduhsi ..... 
yataya maitrata), (2) listening respectfully to the Dharma (satkrtya dharmasravanam), 
(3) living respectfully in the forest (satkrtvaranyavasah), (4) disdaining all the frivolities 
of the world (sarvalokavicitrikesv anabhiratih), (5) not desiring the Lesser Vehicle 
(hinayanasprhanata), (6) seeing the advantages of the Greater Vehicle (mahdyane 
canusamsasamdarsitaya), (7) giving up bad friends (papamitravivarjanat .... [Lamotte: 
probably vivarjanata]), (8) serving kind friends (kalydnamitrasavanata). 


xv. (1) Establishing the four brahmanical practices (caturbrahma-viharanispddanata), 
(2) playing in the five abhijfias (pancabhijna-vikridanata), (3) taking refuge in wisdom 
(jnanapratisaranata). 

xvi. (1) Not abandoning beings given up to good practices or bad practices 
(pratipattivipratipattisthitanam satvanam anutsargah), (2) having ‘cut and dried’ 


language (ekamsavacanata), (3) valuing the truth (satyagurukata), (4) being preceded by 
the mind of awakening (bodhicittapurvamgamata). 


210 


CHAPTER IT 


ENTRANCE INTO THE NATURES OF THE KNOWABLE 


(jnevalaksanapravesa) 


1. The natures of the knowable (jieyalaksana) have been presented in chapter IT; 
how should the entrance into the natures of the knowable (jfeyalaksanapravesa) 


be understood? 


These are the mental states perfumed by great hearing 


(bahusrutabhavitavasthah). 


These states are not mingled with the store-consciousness 


(Glayavijnanendsamgrhitah). 

Like the store-consciousness, they are seeds (dlayavijnanavad bijibhitah). 
They are merged with right attention (yonisomanasikarena samgrhitah). 
They arise under the aspect of texts and theses (dharmarthabhasenotpannah). 
They are like cognizable substances (grahyadravya-sthaniyah). 


They are mental discourse endowed with vision (sadarsana-manojalpah). |142b9| 


1. Comm. Bh 349b12-21, bh 191b8-192a6, U 413b13-412c8, u 295a7-295b8. 


“How does the bodhisattva who has practiced the sixteen activities [treated in chap. I, 


$34, p. 145] reach full understanding (abhisamaya) of the natures of the knowable? This 


is what the author is going to explain. 


These are states perfumed by the great hearing, i.e., states (avastha) characteristic of a 


mental series (cittacaittasamtana) perfumed (bhavita) by the great hearing (bahusruta) of 


the texts (dharma) and theses (artha) of the Greater Vehicle. Those in whom the hearing 


(or the knowledge of the texts) is inferior are not able to reach full understanding 


(abhisamaya). In the Aryarahulasiitra, Rahula said: 'My only wish is that the Bhagavat 
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would teach me full understanding’, and the Bhagavat replied: 'Have you already 
understood the basket of the holy texts (saddharmapitaka)?' Rahula replied: 'No, 
Bhagavat.' Then the Bhagavat said to him: ‘First you must understand the basket of texts.’ 


They are not mingled with the store-consciousness because these states follow from 
(sravanti) the very pure fundamental element (ativisuddhadharmadhatu) and counteract 
(pratipaksa) the store-consciousness. They are not mixed since they oppose (viruddha) 
one another (cf. chap. 1, § 45). 


2. Who is it who enters into the natures of the knowable (jieyalaksana)? - The 
bodhisattva who has perfumed (bhdvana) his mental series (cittasamtana) by 
means of the great hearing (bahusruta) of the doctrine of the Greater Vehicle, 
who has served (aradhana) innumerable Buddha avatars 
(apramanapradurbhava), who, with single faith (ekadhimukta), has fully 
accumulated the roots of good (kusalamila), and has thus fully accomplished the 


accumulations of merit and wisdom (punyajndanasambhara). [142b13] 


2. Comm. Bh 349b26-349c15, bh 192a6-192b1, U 413c12-20, u 295b8-296a3. 


“Each agent (kdraka) assumes an activity (karitra) and a being endowed with activity. 
That is why the author puts a question to the writer of the entry by asking: Who can 
enter? In answer to this question, he says: The bodhisattva who has perfumed his mental 
series by the great hearing of the Greater Vehicle: with the great hearing derived from 
the doctrine of the Greater Vehicle, he has perfumed his series. Who has served 
innumerable Buddha avatars: thanks to this series thus perfumed, he has been able to 
meet and serve the avatars of the Buddas. Who, with single faith ... : having served the 
Buddhas, he has developed profound faith (sraddha) in the doctrine of the Greater 
Vehicle from which bad friends (papamitra) are unable to turn him away. For these three 
reasons, i.e., great hearing of the Greater Vehicle, etc., he has accumulated innumerable 
roots of good (apramdna kusalamila). Thus he is called a bodhisattva endowed with 


merit and wisdom.” (U) 
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3. Where does the bodhisattva enter? - Amidst this mental discourse (manojalpa) 
furnished with vision (sadarsana) that has the appearance of texts and theses 
(dharmarthabhasa) and that comes from the doctrine of the Greater Vehicle 
(mahayanadharmanvaya), the bodhisattva enters into the stage where faith is 
practiced (adhimukticaryabhimi), into the path of seeing (darsanamarga), into 
the path of meditation (bhdvanamarga) or the final path (nisthamarga). — He 
enters into the adhimukticaryabhimi because, being based on what has been 
said to him (anukathitam), he adheres (adhimucyate) to the purely ideational 
nature of all dharmas (sarvadharmanam vijnaptimatram). - He enters into the 
darsanamarga because he penetrates mental discourse correctly 
(yathabhitaprativedha). - He enters into the bhavanamarga because he trains in 
counteracting all the obstacles (sarvavaranapratipaksabhavana). - He enters into 


the nisthamarga because he has eliminated the obstacles. [142b17] 


3. Comm. Bh 349c20-350a4, bh 192b1-8, U 413c25-414a5, u 296a3-8. 


“Now the author is going to explain the categories and aspects (akara) of the entry 
(pravesa). The mental states (manobhimi) are called mental discourse (manojalpa) with 
examination (vitarka) and analysis (vicara) (cf. Siddhi, p. 385). These mental words have 
the doctrine of the Greater Vehicle as the cause of their arising, i.e., this doctrine 


(desanddharma) is the cause which gives birth to them.” (Bh) 


“Amidst these mental words, some bodhisattvas enter into the stage where faith is 
practiced (adhimukticaryabhumi) because, being based solely on the teaching received 
(sravana), they adhere to the vijfiaptimatrata of all the dharmas. - Others enter into the 
path of seeing (darsanamarga) because they penetrate this word correctly. To penetrate 
correctly is to understand (pratividh-) that it is without dharma or artha, without grahya 
or grahaka. - Others enter into the path of meditation (bhavandmarga) because they train 
in counteracting (pratipaksa) the obstacle of the afflictions and the obstacle to knowledge 
(klesajneyavarana). - Finally, others enter into the final path (nisthammarga) because 
they are very pure (ativisuddha) and freed from obstacles (avarana). These four things 


are the stages of entry (pravesdvastha).” (U) 
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4. How (kena) does the bodhisattva enter into the natures of the knowable? - He 


enters: 
(i) by putting to work the roots of good (kusalamiilabaladhisthana), 
(ii) by rousing his courage in three ways (trividhacittottapana), 
(iii) by eliminating four blockages (catusthanaprahana), 


(iv) by being zealous (apramdda) in a continuous and respectful 
(satatyasatkrityaprayoga) effort applied to tranquility (Samatha) and insight 


(vipaSyana) concerning the texts ands theses (dharmarthalambana). [142620] 


4. Comm. Bh 350a8-13, bh 192b8-193a4, U 414a8-11, u 296a8-296b1. 


“How does he enter? The author asks about the cause of entry (pravesahetu). He replies: 
By putting to work the powers of the roots of good, etc. Nevertheless, despite the power 
of the roots of good, his courage may sag (cittam avaliyate). That is why the author adds: 


By rousing his courage in three ways, etc. (U) 


Cittotapana and catuhsthanaprahana will be studied in § 5 and 6 respectively. In 
Chinese, cittotapana is rendered by lien mo sin (120 and 9; 112 and 11; 61) and in 
Tibetan by sems sbyon ba (cf. Mahavyut. 1826, sbyans pa = uttapta). According to U, 
uttapana means tsh’e kiu (118 and 6; 134 and 11), 'stimulate-raise up'; according to u, rab 


to hdzin pa, 'stimulate', and rnon por byed pa, ‘diminish’ (tikshnikara). 


By being zealous in a continuous respectful effort: continuous (sdtatya), 1.e., eternally 
used (rtag tu bya ba); respectful (satkrtya), i.e., deferential (gurukara). - The expression 
satatyasatkrtyaprayoga occurs in Sitralamkara, X, 3, p. 50. 


5. The three cittottapanas are: 


i) The bodhisattva thinks:Innumerable human beings 
(aprameyamanusyasattva) in innumerable universes (aprameyalokadhatu) 
reach supreme perfect enlightenment (anuttardyam samyaksambodhav 
abhisambuddha bhavanti) each moment." This reflection consitutes the first 


stimulant for courage (cittotapana). 
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ii) He thinks: "It is with these intentions (asaya) that beings practice 
(samuddacaranti) generosity and the other perfections (dandadiparamita). 1 too 
am going to attain such intentions. By means of them I shall cultivate the 
perfections (paramitabhavana) without too much trouble (alpakrcchrena) and 
I shall reach perfection (paripiri)." This reflection consitututes the second 


stimulant. 


iii) He thinks: "Beings equipped with limited moral goodness 
(sapratighakusaladharmasamanvagata) are reborn after death with the 
perfections of existence (kdyasmpad) of their choice (vathakamam). As for 
myself, admirably endowed with limitless moral good (apratighakusaha), why 
should I not obtain universal perfection (sarvasampad) at that moment?" 


This is the third reflection. Here are some stanzas: 
(i) (Cf. Sutralamkara, X, 11). 
manusabhitah sambodhim prapnuvanti pratiksanam / 
aprameya yatah sattva layam nato 'dhivasayet // 


“Since throngs of beings in human condition reach enlightenment at each 


instant, discouragement should not be permitted.” 


(ii) (Translated from H). It is with the intentions of a pure mind that 
generosity, etc. is practiced. The Victorious Ones (ina) who have acquired 


them can cultivate generosity, etc. 


iii) (Translated from H). After death, good people obtain the 
perfections of their choice (yathakamasampad). Why should not very good 
people, who have cut through the obstacles, not obtain the most excellent 


perfections? [142c6] 


5. Comm. Bh 350a23-350b26, bh 193a4-193b6, U 414a20-414c4,u 296b1-297a8. 


“In order to counteract the threefold discouragement, it suffices to practice the threefold 


stimulant. How? If the bodhisattva hears it said that the supreme perfect enlightenment is 


great (adhimatra), profound (gambhira), vast (visdla) and difficult to obtain (durlabha), 
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his courage sags (cittam avaliyate). To counteract this discouragement, he practices the 


stimulants.” (Bh) 


“1) Innumerable human beings in innumerable universes, etc. This explains the first 
stimulant. When he contemplates the series of other delivered beings, his courage 
increases and he no longer feels discouraged. [He says to himself in fact: If, in the human 
destinies, innumerable beings in innumerable universes at each moment come to supreme 


perfect enlightenment, why should not I myself come to that point? Cf. Bh.] 


il) It is with these intentions, etc. This explains the second stimulant. J also have acquired 
such intentions, i.e., his intentions are free of obstacles (vibandha) because they are 
strangers to avarice (mdtsarya), desire (kama), wickedness (vydpdda), laziness 
(kausidya), languor-torpor (stvanamiddha) and ignorance (avidya). By means of them, 
without too much trouble, I will cultivate the virtues and come to perfection: having 
obtained these higher intentions, I will spontaneously (svarasena) cultivate generosity, 


etc. and quickly reach perfection (paripuri). 


il) Beings endowed, etc. This explains the third stimulant. Equipped with a limited moral 
goodness, 1.e., equipped with moral goodness of worldly order (Jaukikakusala). Because 
it has not suppressed the obstacles ranged against it (vipaksadvarana), it is limited 
(sapratigha). As for myself, admirably endowed, etc.: I, who have cut through the 
obstacles ranged against it, have acquired a moral goodness free of obstacles. Why 
should I not later obtain full complete Buddhahood (paripurnabuddhata)? To rouse 


courage is to excite and raise it by reinforcing it and combatting discouragement. 
Some stanzas summarize these ideas: 


(i) Since beings in the human condition, etc. Timidity and weakness are called 
discouragement (laya). The author exhorts (samadapayati) the bodhisattva not to become 
discouraged. If he says: "I am incapable of reaching supreme perfect enlightenment", that 
is timidity and weakness. The author exhorts him not to say that he is incapable and 
consequently not to be discouraged. Thus a stanza says: Innumerable beings 
(aprameyasattva) in the ten directions (dasadis) at each moment (pratiksanam) reach 
Buddhahood (sugataphala). These people (purusa) and myself are equal. It's not 


necessary to be discouraged in the least. 
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(ii) It is with the intentions of a pure mind that generosity is practiced, etc.: Generosity is 
not practiced with a bad (akusala) mind or a morally indeterminate (avydkrta) mind, etc. 
Here it is a matter of pure mind only. Some people (/oka) practice generosity with a bad 
(akusala) mind, a morally indeterminate (avydkrta) mind or a distracted (viksipta) mind 
because they are looking for certain forms of existence (bhava) or wealth (bhoga). This is 
not the case for the bodhisattva: he seeks only supreme perfect enlightenment (anuttara 
samyaksambodhih). These intentions (asaya) are the cause permitting the development of 
generosity, etc., without obstacle, as was said above (cf. Prastavana, § 3, p. 7; chap. IV, § 
1). The Victorious Ones who have acquired them can develop generosity, etc. The 
bodhisattvas are called victorious (jina) because they have already acquired these high 
intentions. By means of them, the perfections of generosity, etc. operate spontaneously 
(svarasena). ... By virtue of this determination (niyama), the bodhisattvas cut through 
obstacles (pratipaksa) to the virtues, and because they have cut through these obstacles, 
the perfections of generosity operate spontaneously (svarasena) without effort 
(anabhoga). By 'etc.' is meant the other five perfections, from discipline (sila) to wisdom 
(prajna). 

(iii) Good people, after their death, etc. This concerns those who are good from the 
mundane level (/aukikakusala). At the end of their life, they obtain the perfections of 
their choice: as result, they obtain the personal perfections of the mundane order which 
they wished for; thus they come to be reborn at the summit of existence (bhavagra). As 
for those very good ones who have cut through the obstacles, i.e., who are good without 
any obstacles, why should they not obtain the perfected perfections? Why should they not 
obtain the perfect Buddhahood (sampurnabuddhata) that they wish for? (U) 


6. [Catuhsthanaprahana]: 


1. By abandoning reflection (manasikaraprahandat), the bodhisattva rejects 
(parityajati) the customary reflections of the sravakas and the 
pratyekabuddhas. 

2. By abandoning perplexity and hesitation (vimatikanksaprahdanat), he 


rejects any doubt (vicikitsa) regarding the Greater Vehicle. 
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3. By abandoning adhesion to dharmas (dharmabhinivesaprahanat), he 
rejects adhesion to the belief in ‘me’ (a@tmagraha) and belief in ‘mine’ 
(atmiyagraha) in regard to dharmas heard and thought 


(Srutacintitadharma). 


4. By abandoning concepts (vikalpaparhdanat), he arrives at no longer 
meditating (manasikr-), no longer conceiving (vikIp-) any object (nimitta) 
directly present (puratah sthitam) or prepresented in concentration 


(sthapitam). Here is a stanza 
(cf. Sttralamkara, XIX, 50): 
purath sthapitam yac ca nimittam yat sthitam svayam / 
sarvam vibhavayan dhiman labhate bodhim uttamam // 


“By not conceiving any object formed in concentration or present by itself, 


the sage comes to superior enlightenment.” [142c13] 


6. Comm. Bh 350c25-351a18, bh 193b6-194a3, U 414c12-22, u 297a8-197b6. 


“Now the author explains the abandonment of the four blockages (catuhsthanaprahdna) 
[mentioned in § 4]. By abandoning reflection: he rejects the thoughts customary to the 
Vehicles of the sravakas and the pratyekabuddhas. By suppressing perplexity and 
hesitation: he suppresses perplexity (vimati), error (viparvasa) and doubt (vicikitsa) 
concerning the depth (gambhirya) and vastness (vaipulya) of the Greater Vehicle. [Bh 
gives as example the philosophical perplexities about the doctrine of the three natures. | 
By abandoning adherence: in regard to dharmas heard and thought, he cuts through the 
belief in 'me' and 'mine! (Gtmatmiyagraha). Adherences expressed by saying: "I hear, I 
think; this is what I have heard, this is what I have thought", all these adherences 
(abhinivesa) do not exist, for the bodhisattva has attained full realization (abhisamaya) of 
the Absolute (paramartha). By abandoning concepts: whether it is a matter of objects 
directly present (puratah sthitam) or fabricated objects like the skeletons (kankdla) 
created (sthdpita) in concentration (samadhi), the bodhisattva has neither reflection 


(manasikara) nor concept (vikalpa) about all the objects that he perceives 
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(alambanavisaya). He even atrives at cutting all adherence to and all concepts about the 


Buddhas, bodhisattvas, the paramitas and other similar things.” (U) 


7. (Translated according to H). 
Why and how does the bodhisattva enter (kena katham praviSsati)? 


1) He enters as a result of mental discourse (manojalpa) derived from the 
hearing-propensity (srutavdsananvaya) resulting from correct attention 
(yonisomanasikara samgrhita), which has the appearance of texts and theses 


(dharmarthabhasa) that are equipped with vision (sadarsana). 


2) He enters by four investigations (paryesanda): 


namarthasvabhavavisesaprajnaptiparyesana 


(i) namaparyesanda: discovering that the name is simply a mental 


word; 


(ii) arthaparyesana: discovering that the thing is simply a mental 


word; 


(iii) namarthasvabhavaprajnaptiparyesana: ddiscovering that the self- 


nature attributed to the name or the thing is only a designation; 


(iv) namarthavisesaprajnaptiparyesana: finding that the characteristics 


attributed to the name or the thing are only designation. 


3) He enters by means of four precise knowledges (yathabhittaparijnana): 
namavastubhavavisesaprajnaptiyathabhitaparijnana: [to be analyzed as 


above] 


(i) ndmayathabhitaparijnana: correct knowledge that the name is 


simply a mental word, etc., because all of that does not exist (anupalabdha). 


Thus the bodhisattva who makes the effort (prayunkte) to enter into Concept- 
only(vijnaptimatra) understands (sampratipadyate), with regard to mental 
words (manojalpa) that appear as phonemes and theses (aksararthabhasa), 
that the name-phoneme (aksaranaman) is only a mental word; he 


understands that the entity based on this name-phoneme 
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(aksaranamanisritartha) is only a mental word; he understands that the self- 
nature (svabhava) and the specifications (visesa) attributed to this name or 


this entity are mere designations (prajiapti). 


When he sees the name and phoneme as merely a simple mental word, he 
sees that the self-nature and characteristics attributed to this name or this 
entity are purely designations (prajiapti): since the self-nature and the 
characteristics are without objective nature (arthalaksana), they are also 
nonexistent. It is by means of these four investigations and by means of these 
four correct knowledges that, within these mental words of the appearance of 
phonemes and theses, the bodhisattva enters into Concept-only 


(vijnaptimatrata). [142c26| 


7. Comm. Bh 351a20-351b17, bh 194a3-194b1, U 414c23-415b5, u 297b6-298b3. 


"Why and how does he enter? The author asks this question in order to explain the reason 


and manner of entering . 


1) Here he explains the reason for entering: as a result of mental words that are derived 
from the hearing propensity, i.e., that have as cause the hearing-propensity. Since the 
stages of entering of which we have spoken above (§ 1, 3), come from the propensity of 
the Greater Vehicle, we know that they come from (samgrhita) the absolute nature 


(parinispannasvabhava). 


2) He explains the manner of entering: by four investigations ... and by four correct 
knowledges ... This is to know correctly that the self-nature and characteristics attributed 
to the name or the thing are simply designations, that there is no real object there that 
exists. That is why it is said that all of that is also non-existent. First, one finds (tch'ouei 
k'ieou = niruipana) that the self-nature and the characterstics attributed to the name or the 
thing are mererly designation; next, one knows correctly that all of that is non-existent 
absolutely. At the moment of the discovery (niriipana), there is examination (paryesanda); 
at the moment one knows correctly that that does not exist, there is the fourfold correct 


knowledge (vathabhitaparijnana).” (Bh) 
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In Bh and U there is a series of valuable definitions: “Paryesana is yan dag par dpyod pa 
= samyagvicara, correct reasoning. Yathabhttaparijiana is mi dmigs pa = anupalabdhi, 
non-perception” (bh). “Paryesana is tch'ouei k'ieou hing kien = nes par rtog pahi rnam 
pahi lta ba = niritipanakaradarsana, vision in the form of analysis. Yathabhutaparijfiiana 
is kiue ting hing tche = nes pahi ye shes = viniyata or niscitajnana, certain knowledge. 
‘Name’ is words such as 'matter', 'sensation’, etc. (rupavedanddipada); ‘artha or ‘vastu’ is 
the aggregates (skandha), the elements (dhdatu), the bases of consciousness (Gyatana), 
etc., designated by these words (padakaya); visesas are the general characteristics, 1.e., 


permanence, suffering, etc., attributed to nama and artha.” (U). 


8. How is this entry into Concept-Only (vijiaptimatrata) made and what is it 


like? 


1) One enters into unity (tanmatra), into duality pertaining to image and 
vision (sanimittadarsanadvaya) and into multiplicity (ndndtva). Indeed, name 
(naman), entity (artha), self-nature (svabhdava), specific characteristics 
(viSesa), - these six things (artha) are non-objective (anarthaka); they appear 
in the nature of an object and a subject of consciousness 
(grahyagrahakabhavena) and they arise simultaneously in the appearance of 


multiform objects (ndnavidharthabhasena). 


2) One enters in the same way that one identifies a rope (rajju) which seems 
in the darkness (andhakara) to be a snake (sarpa). Since it does not exist, the 
snake seen in the rope is an illusion (bhranti). Those who have recognized 
that it does not exist (cf. H) reject the notion of snake (sarpabuddhi) and keep 
the notion of rope (rajjubuddhi). But the rope itself, if reduced to its subtle 
elements (siksmakara), is an illusion itself, for it has color (ranga or rupa), 
smell (gandha), taste (rasa) and tactile (sprastavya) as specific characteristics 


(laksana). 


Thus, when any reality (bhatartha) has been denied (nirhrtya) to the six types 
of mental words (manojalpa) which appear as phoneme or as thing 
(aksararthabhasa) - just as the notion of snake is abandoned by means of the 


notion of rope - the notion of Concept-Only (vijiaptimatratabuddhi) 
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underlying the mental words should be abandoned by means of the notion of 
the absolute nature (parinispannasvabhavabuddhi), just as the notion of rope 


is abandoned by means of the notion of color, etc. [143a8] 


8. Comm. Bh 351b28-351c10, bh 194b1-5, U 415b16-415c14, u 298b3-299a6. 


“Here the author asks about the entry itself and about an example to which it can be 


compared. 


1) Unity (tanmatra) is the vijiaptimatrata, the fact that there is Concept-Only. Duality of 
image and vision (sanimittadarsanadvaya) means the consciousness (vijidna) furnished 
with image and vision. That which appears as the cause or the object of the consciousness 
is called image (nimitta). Multiplicity (ndndtva): this consciousness, which is single, 
manifests in the form of various aspects (ndnakara). These manifestations are 
simultaneous; it is not a question of separate manifestations in accordance with an 
accelerated process (sou tsi = dsutaravrtti). These three points constitute the entrance.” 
(Bh) - All this is explained in chap. II, § 11. 


2) In the way in which one identifies a rope which in the darkness seems to be a snake: 
by this comparison (dristanta) the author shows how one penentrates (pratividh-) the 
three natures (svabhavatraya). - (1) Thus, in the rope the snake is an illusion (bAranti), 
because there is no snake. Similarly, in the paratantra (mental discourse appearing as 
phoneme and thing), there is really no parikalpita (the six objects, name, etc.), because 
the parikalpita does not exist. - (ii) The notion of snake is abandoned by means of the 
notion of rope. Similarly, the notion of parikalpita, i.e., the six objects, is abandoned by 
means of the notion of paratantra which is defined as Concept-Only (cf. chap. II. § 3). - 
(iii) Finally, the notion of rope is abandoned by means of the notion of the subtle 
elements (siiksmabhdaga) that make up the rope, color, etc. Similarly, the erroneous 
notion (viparitabuddhi) of paratantra is abandoned by means of parinispanna. A verse 
says: One takes a rope to be a snake; then one examines the rope and one understands 
that it is not a snake; finally, when one examines the parts constituting the rope, one 


knows that it itself is just as false as the snake.” (U) 
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9. Thus, by entering into the mental speech (manojalpa) which is the apparent 
object (nirbhasarthalaksana), the bodhisattva has entered into the imaginary 
nature (parikalpitasvabhava); by entering into Concept-Only (vijnaptimdatra), he 
has entered into the dependent nature (paratantrasvabhava); how does he enter 
into the absolute nature (parinispannasvabhava)? - He enters by abandoning 
(nirdkarana) even the notion of Concept-Only (vijiaptimatrasamjna). Then, for 
the bodhisattva who has destroyed (vidhvams-) the notion of object 
(arthasamjna), the mental words (manojalpa) resulting from the propensity of 
the dharmas that have been heard (Srutadharma-vasananvaya) have no 
possibility (avakasa) of arising in the appearance of an object and consequently 
no longer arise as an idea either. When the bodhisattva abides in name-without- 
concept in regard to all objects (sarvarthesu nirvikalpakanama), when he abides 
in the fundamental element (dharmadhdatu) by means of direct perception 
(pratyaksayogena), then he attains the nonconceptual knowledge 
(nirvikalpakajnana) in which the object (a@lambana) and the subject of 
consciousness (Glambaka) are completely identical (samasama). This is how the 


bodhisattva enters into the absolute nature. [143a16] 


9. Comm. Bh 351c20-352a4, bh 194b5-195a3, U 415c23-416a15, u 299a6-299b8. 


“By entering into the mental speech which is the apparent object, the bodhisattva has 
entered into the imaginary nature: he understands that it is the mental speech that appears 
as object and that the imaginary object does not exist; thus he has entered into the 
imaginary nature. By entering into Concept-Only, he has entered into the dependent 
nature: he understands that Concept-Only, in contact with ignorance (avidya), although 
not an object, appears as object; thus he has entered into the dependent nature. To explain 
how he enters into the absolute nature, the author says: For the bodhisattva who has 
destroyed the notion of object, mental words have no possibility of arising in the 
appearance of an object: they have no power to arise in the appearance of an object. And 
consequently no longer arise as idea either, because if the object of consciousness 
(grahya) does not exist, the subject of consciousness (grdhaka) does not exist either; 


Concept-Only in turn cannot develop an object. When the bodhisattva abides in name- 
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without-concept in regard to all objects, etc. All objects, 1.e., the stitras etc. The domain 
(gocara) where names are applied is here called all objects. There are ten kinds of names 
(cf. the following paragraph): the first nine deal with concepts (savikalpaka), the tenth is 
free of concept (nirvikalpaka) about all dharmas. The bodhisattva abides in name- 
without-concept in regard to all dharmas. Thus it is said that everything is but a name and 
that this name can produce everything. Here the ideas (vijnapti) that appear as object are 
metaphorically (upacara) called 'name' . He abides by direct perception in the 
fundamental element: he adheres (adhimukti) to the dharmadhatu by means of 


introspection (pratyadtmagati). 


Object and subject of consciousness are completely identical for conconceptual 
knowledge because, just as the object (Glambana) does not exist, the subject (Glambaka) 
does not exist either. That is why object and subject are identical. Thus the bodhisattva 


has entered into the absolute nature.” (U) 


10. Here is a stanza: 


Entities (dharma), individuals (pudgala), texts (dharma), theses (artha), 
generalities (samksepa), particularities (vistara), phonemes (gotra), impure 
beings (asuddha), pure beings (Suddha), summit (anta): these are the various 


domains (gocara) of name. [143a19] 


10. Comm. Bh 352a8-26, bh 195a3-195b1, U 416a19-28, u 299b8-300a5. 


“Tt was said above (§ 9) that the bodhisattva abides in name-without-concept in respect to 
all objects (sarvarthesu nirvikalpakanama). Now the author explains in this stanza the 


various objects belonging (visayaprabheda) to name. 
1) Dharmanaman (things): form (rijpa), sensation (vedand), etc. 


2) Pudgalanaman (individuals): names occuring in the Buddhist teachings 


(buddhadesana), e.g. Devadatta, etc., Dharmanusarin (Digha, III, p. 105, 254; etc.), etc. 
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3) Dharmanaman (texts): sititra, geya, etc. [These are the Buddhist scriptures in nine or 
twelve divisions, cf. Majjhima, I, p. 133; Anguttara, I, p. 103, 178; III, p. 86 seq.; 177 
seq.; Puggala, p. 43; Milinda, p. 344; Mahavyut., 1266-1278; Siddhi, p. 614.] 


4) Arthanaman (theses): that which is enunciated in these scriptures, e,g., (Dhammapada, 
v. 294): Having killed his mother and father and two ksatriya kings, having destroyed the 
kingdom and its subjects, the brahmin is innocent (mdtaram pitaram hantvda, rajano dve 


ca khattiye, rattham sanucaram hantva, anigho yati brahmano). - See chap. VU, § 11. 


5) Samksepanaman (generalities): e.g. (Vinaya, V, p. 86; Samyutta, IH, p. 133: IV, p. 28, 
401; Sutralamkara, XVIII, 101: Kosa, IX, p. 252): All dharmas are not a self (sabbe 


dhamma anatta; sarve dharma anatmana iti). 


6) Vistaranaman (particularities): e.g. (Vinaya I, p.13): Form in particular is not a self 


(rupam anatta). 


7) Gotranama (phonemes): the vowels and consonants (aksharavyanjana) that are the 


cause of language. 


8) Asuddhanaman (impure beings), e.g. ordinary people (prthagjana) defiled by the 


stains of the afflictions (Alesamala). 
9) Suddhanaman (pure beings), e.g., the aryas who have effaced the stains (vigatamala). 


10) Antanaman (climax): the mixed objects (samsrstalambana), e.g. prajfiiaparamita, the 


ten bhiimis, etc., which have as object a mixture (samsrstartha).” (U) 


11. Thus this bodhisattva, by entering into Concept-Only (vijnaptimdatrata), has 
entered into the natures of the knowable (jieyalaksana). By means of this entry, 
he has entered into the first bhimi, the Joyous (pramudita), he penetrates 
thoroughly (supravidhyati) the fundamental element (dharmadhatu), he is born 
into the family of the Tathagatas (tathagatagotra), he acquires the mind of 
equality (samatacitta) in regard to all beings (sattva), in regard to all the 
bodhisattvas and in regard to all the Buddhas. Such is the path of seeing 
(darsanamarga). [143a23] 
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11. Comm. Bh 352b3-13, bh 195b1-4, U 416b4-19, u 300a5-300b4. 


He is born into the family of the Tathagatas: “he causes his Buddha-family to be 
unbroken.” (Bh) — “By family of the Tathagatas is meant the dharmadhatu of the Buddha. 
To realize it, to become integrated into it, is called to be born into the family. Because the 
bodhisattva has the excellent knowledge concerning the dharmadhatu, because he 
transforms his former individuality (asraya) and acquires a new one, he causes his seeds 


(bija) of Buddha to be unbroken ... (U) 


He acquires the mind of sameness in regard to all beings, because he sees that all these 
beings are alike without 'self’ (andtmdna). Thus it is said in the Tathagatagarbhasitra, 
TaishB 666, p. 457c8, that all beings are embryos of the Tathagata (tathagatagarbha). He 
acquires the mind of equality with regard to all the bodhisattvas, because he knows the 
identity of their predispositions (asayasamata). These bodhisattvas are all prepared to 
bring about the welfare and happiness of all beings (chap. II, § 34). He acquires the mind 
of equality with regard to all the Buddhas because he knows their identity of dharmakaya 
(cf. chap. X, § 3, no. 3; § 33). Such is his path of seeing, because he sees the excellent 
dharmadhatu which he has not seen previously (apurvadrsta).” (U) 


12. Again, for what reason does he enter into Concept-Only (vijnaptimatra)? By 
means of a supramundane (/okottara) cognition of tranquility and discernment 
(Samata vipaSyanadjnana) concerning mixed dharmas (samsrstadharmalambaka), 
by a subsequent cognition (prsthalabdhajnana) of every type of concept 
(nandavijnapti), cutting (prahanya) all the seeds (bija) of the store-consciousness 
with their images (sanimitta), the bodhisattva cultivates the seed of contact 
(sparsabija) with the dharmadhatu. Transforming his support (pardavrttasraya), 


securing all the attributes of the Buddha (buddhadharma), he attains 


ow mee 


This subsequent cognition (prstalabdhajnana), which considers every creation 
(prabhava) coming from the store-consciousness and every object of concept 
(vijnaptinimitta) as a magic show (maya), etc., is, in its essence, free of errors 
(prakrtyaviparita). Thus, in the same way that the magician (mayakara) is free of 


doubt about the things produced by magic (mayakrtadharma), so this 
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bodhisattva is always unmistaken (viparydasa) when he speaks of cause (hetu) and 


result (phala). [143b2] 


12. Comm. Bh 352b22-352c5, bh 195b4-196a3, U 416b27-416c28, u 300b4-301b2. 


“The author asks about the usefulness (prayojana) of entry into Concept-Only. In the 
end, he answers that it is aimed at obtaining the omniscience needed to bring about the 


welfare and happiness of beings to be converted ... 


By a supramundane cognition of tranquility and discernment concerned with mixed 
dharmas|: This cognition concerns mixed dharmas because it focuses on the correct 
(prabhavita) true nature (tathata), the shared nature (samdnanyalakshana) of all 
dharmas. The object of this cognition, i.e., all the dharmas contained in the teaching of 
the Greater Vehicle, have tathata as self-nature (cf. chap. VII, § 5). This cognition, 
concerning tathata, penetrates the nature of all dharmas. Otherwise, nonconceptual 
knowledge (nirvikalpajnana) would not be produced for a long time. This cognition is 
supramundane because it is pure (andsrava) and free of concept (nirvikalpaka). It is a 
cognition of tranquility and discernment, 1.e., a concentrated cognition free of error 
(samahitaviparitajnana). By means of a subsequent cognition of every type of concept: he 
establishes that the dharmas with their nature of cause and result, whether of inferior or 
superior order, are merely concepts of grahya and grahaka ... The bodhisattva cultivates 
the seed of contact with the dharmadhatu, 1.e., he cultivates the propensity of great 
hearing (bahusrutavadsana) of the Greater Vehicle (cf. chap. I, § 45; chap. III, § 1) .... 
Transforming his support: because, by penetrating the tathata, his mind and mental 
factors (cittacaitta) become immaculate (nirmala), or because the tathata itself is pure. 
Securing all the attributes of the Buddha: the powers (bala), the fearlessnesses 
(vaisaradya) and the other attributes of the Buddha. He acquires omniscience, i.e., the 


immaculate unhindered knowledge (vimalam apratihatam ca jnanam) of the Buddha. 


This subsequent cognition, etc.: the author explains the rdéle of subsequent cognition. 
Every creation coming from the store-consciousness: in speaking of creation, the author 
mentions the cause. In speaking of every object of concept, he mentions result. It is a 


matter of grahaka and grahya. The subsequent cognition that takes them as a magical 


Dad. 


show, etc., is free of error by essence, because by considering, in accordance with the 


truth, the dependent nature as a magical show, etc., one avoids error (cf. chap. H, § 27). 


In the same way that a magician is free of all error about magical things: the magician is 
free of error about the plants (trna), trees (vrksa), etc., that are the causes of magic, 
because he sees them correctly; the magician is free of error about the elephant (Aastin), 
the horse (asva), etc., because he sees them correctly. In the same way the bodhisattva 
who has seen the truth (drstasatya) correctly sees the non-existence of grahya and 
grahaka. When he attains the truth, he produces this subsequent cognition (prstalabdha), 
generator of speech (vaksamutthapaka), of conventional order (samvrti), but pure. At the 
time when he knows cause and result and when he preaches the law, he is free of error. 
His listeners (srdvaka) are subject to error, but when the propensity of the teachings 
(srutavdsana) has perfumed their mental series (prabandha), they are freed of error 
progressively (anukramena) and by degrees (Sanais) and thereby accomplish what they 
had to do (krtyanusthana). This subsequent cognition is likewise free of concepts 


(nirvikalpa) and is unstained (aklista).” (U) 


13. In the course of this entry into Concept-Only (vijiaptimatratapravesa), there 
are four factors leading to penetration (nirvedhabhagiya) which rest on four 


concentrations (samadhi). How? 


1) By the four investigations (paryesand) during the lesser patient 
acceptances regarding the non-existence of the object (arthabhdave 
mrduksantih), there is a concentration called acquisition of light 
(Glokalabdhasamadhi) which is the basis (@sraya) for the factor leading to 


penetration called heat (usmagata). 


2) During the greater patient acceptance regarding the non-existence of the 
object (arthabhave adhimatraksantih), there is a concentration called increase 
of light (dlokavrddhisamadhi) which is the basis of the summit (miirdhan) 


state. 


3) In the course of the four correct cognitions (vathabhitaparijndna), the 
entry into Concept-Only (vijiaptimatratapravesa) and the certainty of the 


non-existence of the object (arthabhavaniscaya) constitute the concentration 
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penetrating a part of reality (¢attvarthaikadesanupravistasamadhi): it is the 


basis of the patient acceptance furthering the truth (satyadnulomiki ksantih). 


4) Next (¢adanantaram), the abandonment of the concept of Concept-Only 
(vijnaptimatrasamjnavidhvamsa) constitutes the concentration immediately 
preceding the path of seeing (dnantaryasamadhi): it is the basis of the highest 
worldly dharmas (laukikadgradharma). 


These four concentrations are close to the complete understanding 
(abhisamaya). [143b11] 


13. Comm. Bh 352c15-27, bh 196a3-5, U 417a8-26, u 301b2-302a3. 


“Everywhere, at the time of arriving at complete understanding (abhisamaya), there are 


four factors leading to penetration (nirvedhabhagiya) ... 


1) By means of the four investigations: as we have seen above (§ 7), they consist of 
finding that the name (naman), the entity (artha), their self-nature (svabhava) and their 
characteristics (visesa) are merely designations (prajnapti). - During the lesser patient 
acceptance regarding the non-existence of the object: during this lower prajfia which 
delights in the non-existence of the object. — There is a concentration called acquisition 
of light: light, because it illumines the knowledge of the non-existence of the object; 
acquisition because it is in conformity with the desired result. This concentration, which 
begins to acquire the knowledge of the non-existence of the object, is called acquisition 
of light, as when one starts to get fire, etc. — It is the basis of the factor leading to 
penetration called heat: heat is the wholesome roots (kusalamila) similar to heat. When 
fire is produced by rubbing (manthana) two sticks together, heat is the mark (nimitta) of 
fire; similarly here, these wholesome roots are the mark of knowledge of reality 
(tattvajndna). Concentration is the support, 1.e., the cause of this factor of penetration. 
Penetration (nirvedha) means complete understanding (abhisamaya); factor (bhagiva) of 
penetration means the patient acceptance of the non-existence of self of dharmas 


(dharmanairatmyaksanti) .... 


2) During the higher patient acceptance with regard to the non-existence of the object 


(arthabhave adhimdatraksantih), there is a concentration called increase of brilliance 
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(alokavrddhisamadhi), which is the support of the highest state. It is called 'highest' 
(murdhan) because it reaches the highest point of activity of the wholesome roots 


[according to u: rtse mo ni dge bahi rtsa ba gyo bahi rtse mor phyin pahi phyir ro]. 


3) In the course of the four correct cognitions: these are, as we have seen above (§ 7), 
certainty (niscaya) as to the non-existence of name, entity, etc. When this certainty is 
present, one enters into Concept-Only which appears like a name, etc.; one understands 
with certainty that there is no object. The concentration penetrating a portion of reality; 
it has entered into a portion (ekadesdnupravista) because it penetrates (pratividhyati) 
only the non-existence of grahya. Thanks to it, one knows that the object does not exist, 
but one is unable to abandon Concept-Only in its aspect of grahaka. That is why this 
concentration is the basis of the patient acceptance furthering the truth. It furthers the 
truth because it is close to it, because in leaving behind the existence of grahya, one 
comes to understand the non-existence of grahaka [according to u: gzun ba med pa la 


brten nas hdzin pa yan med par rtogs par hgyur bahi phyir ro.” 


14. Thus the bodhisattva has entered into the bhimis, has acquired the path of 
seeing (darsanamarga) and has entered into Concept-Only (vijiaptimatrata). 


How does he practice the path of meditation (bhadvandmarga)? 


In the ten bodhisattva bhimis as they are described (yathoktavyavasthana) and 
that are (upasthita) the totality (samgraha) of all the siitras, the bodhisattva 
practices (abhyasyate), over the course of many thousands of cosmic periods 
(sambahulasatasahasranayutakotikalpa), the supramundane (lokottara) gnosis of 
tranquility and discrimination (Samathavipasyanajndna) concerning mixed 
dharmas (samsrstadharmalambaka), as well as the subsequent cognition 
(prsthtalabdhajndana). In that way, he transforms his basis (4srayaparavrtti); then 
he exerts himself (prayunkte) to attain the three bodies (trikdya) of the Buddha. 
[143b16] 


14. Comm. Bh 353a5-13, bh 196a5-196b1, U 417b3-11, u 302a3-6. 
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“In the ten bodhisattva bhumis as they are described: in the ten bodhiattva bhtmis 
according to the decription given [in chap. V]. The cognition of tranquility and 
discernment concerns mixed dharmas: it concerns the general characteristic 
(samanyalaksana) and does not have concepts (vikalpa) as object. It is a supramundane 
cognition, 1.e., an nonconceptual wisdom (nirvikalpakajnana). The subsequent cognition 
is a descriptive cognition (vyavasthdnajnana). We cannot say that it is simply mundane 
because it is not exercised in the world. Nor can we say that it is exclusively 
supramundane because it manifests in conformity with the world. That is why it cannot 


be defined with precision.” (Bh) 


“In that way, the bodhisattva transforms his support: over the course of many periods 
(kalpa), he cultivates nonconceptual wisdom and subsequent cognition and thus reaches 
the transformation of the support (cf. chap. IX), i.e., the purification of his mental series 
(cittacaittasamtanaparisuddhi). Then he exerts himself to attain the three bodies of the 
Buddha: this will be explained at length below (chap. X).” (U) 


15. What is the difference (visesa) between the two realizations (abhisamaya), 
that of the Ssravakas and that of the bodhisattvas? - The abhisamaya of the 
bodhisattva is distinguished from that of the Sravakas by way of ten superiorities 


(visesa): 
1) Alambanavisesa, by its object, because it concerns the Greater Vehicle. 


2) Nisrayavisesa, by its basis, because it rests upon the great accumulations of 


merit and wisdom (mahdapunyajnanasambhara). 


3) Prativedhavisesha, by its penetration, because it penetrates the non- 


existence of self of the individual and of entities (pudgaladharmanairatmya). 


4) Nirvanavisesa, by its nirvana, because it takes possession of (parigrhnati) of 


the non-stable nirvana (apratisthita-nirvana). 


5) Bhimivisesa, by its levels, because it brings deliverance (nihsarana, 


nirydna) by means of the ten levels. 
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6) Parisuddhivisesa, by its purity, because it abandons the propensities of the 
passions (klesavasanasamudghdata) and purifies the buddhafields 


(buddhaksetraparisodhana). 


7) Svaparasamacittatapraptivisesa, by the acquisition of the mind of equality 
with respect to self and others, because it never ceases to endeavor to ripen 


(paripaka) beings. 


8) Janmavisesa, by its arising, because it arises in the tathagata family 


(tathagatagotra). 


9) Upapattivisesa, by its appearances, because it always appears in the 


assemblies surrounding the Buddhas (buddhaparsanmandala). 


10) Phalavisesa, by its results, because it bears fruit having innumerable 
qualities (apramanaguna): the ten powers (bala), the fearlessnesses 
(vaisaradya), the attributes special to the Buddha (avenikabuddhadharma). 
[143b28] 


15. Comm. Bh 353a26-29, bh 196b1-3, U 417b23-417c20, u 302a6-303a4. 


“There are ten or eleven kinds of differences between the abhisamaya of the Sravakas and 
that of the bodhisattvas, [ten in the Tib B Dh, eleven in P H, which considers the sixth 


visesa as a twofold superiority]: 


1) Alambanavisesa. The bodhisattva abhisamaya has the dharmas of the Greater Vehicle 
as object of the threefold wisdom, wisdom born from learning (sriitamayi prajna), etc. 


The Sravaka abhisamaya has the dharmas of the Lesser Vehicle as object . 


2) Nisrayavisesa. The accumulation of merit (punyasambhara) consists of the threefold 
practice (prayoga) of generosity (dana), morality (Sila) and patience (ksdnti). The 
accumulation of wisdom (jidnasambhara) consists of the practice of zeal (virya), 
meditation (dhyana) and the wisdom (prajna) of hearing, etc. [In fact, zeal belongs to 
both accumulations, cf. below, § 18a, comm.] We say 'accumulation' (sambhara) because 


accumulation takes place over innumerable kalpas. 
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3) Prativedhavisesa. The sravaka abhisamaya penetrates the pudgalanairatmya only, the 


bodhisattva abhisamaya penetrates both the pudgala- and the dharmanairatmya. 


4) Nirvanavisesa. The bodhisattva abhisamaya, using both compassion (karund) and 
wisdom (prajfid) as means (updya), has, as nirvana, the fact of not dwelling in either 
samsara or nirvana (cf. chap. IX, § 1). The Sravaka abhisamaya has, as nirvana, simply 


the unconditioned (asamskrta) (cf. Ko§a, I, p. 7). 


5) Bhimivisesa. The bodhisattva abhisamaya bases itself on the ten bhiimis in order to 
obtain deliverance (nihsarana, nirvana). There is nothing in the Lesser Vehicle about 


these levels. 


6) Parisuddhivisesa. The bodhisattva abhisamaya cuts through the afflictions (k/esa) with 
their predispositions (savdsana); it is able to purify all the buddhafields. The sravaka 
abhisamaya, while cutting through the afflictions, does not cut through their 
predispositions and does not purify the buddhafields. Predisposition (vasand) here means 
an afflicted behavioral pattern without, however, there being afflictions (cf. chap. X, § 
21). 


7) Svaparasamacittatapraptivisesa. The bodhisattva abhisamaya perceives (saksatkr-) the 
identity of self and other (svaparasadharmya) and exerts itself uninterruptedly in 
ripening (paripdcana) beings. On the other hand, the sravaka abhisamaya distinguishes 
between self and other; it pursues solely one's own interest (svakartha) and not that of 


others (parartha). 


8) Janmavisesa. The bodhisattva takes birth in the family of the tathagata 
(tathagatagotra), in the dharmadhatu (cf. above, § 11). He is a true son of Buddha. He is 
like a prince born into a family of a cakravartin and possessing the marks, wheel, etc. 
This is not the case for the sravaka: he is like the son of a slave (dasaputra), born into a 


family of low extraction (cf. u: ma rabs kyi rigs bran khol gyi bu b€in no). 


9) Upapattivisesa. The bodhisattva is always in the great assmblies surrounding the 
Buddhas, seated on a lotus throne with legs crossed (padmamande paryankam abhujya 
nisannah); until he becomes Buddha, he takes on apparitional births (wpapdduka) (cf. 
chap. VI, § 5, no. 3). Great assemblies of the Buddha means a pure element 
(anasravadhatu), a buddha-land (buddhavisaya) (cf. chap. X, § 30). This is not so for the 


sravaka who is born in the womb of a mother (mdatuh kuksau), etc. 
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10) Phalavisesa. The bodhisattva is adorned (alamkrta) with innumerable qualities 
(guna): powers (bala), fearlessnesses (vaisaradya), etc.; he can effortlessly (anabhoga) 
bring about the welfare of all beings (sarvasattvartha); he has access (adhigama) to the 
dharmakaya (cf. chap. X, § 3): this is his supreme fruit. The others have a suppression 
defiled by rebirths as fruit (acc. to u: zag pa dan bcas pahi skye ba med pa = 


sdasravanutpdada).” (U) 


16. Here are some verses: 
i) agantukatvaparyesa anyonyam namavastunoh / 
prajnapter dvividhasyatra tanmatratvasya caisana // 


Investigation concerns the mutual independence of name and entity. In their 


twofold aspect as well, it finds a simple single designation. 


ii) By correct cognition (yathabhitaparijnana), we see that the object does not 


exist, that there is just a threefold concept (kalpatraya). 


The object being non-existent, the threefold concept does not exist either, and 


we enter into the three natures. [143c4] 


16. Comm. Bh 335b6-22, bh 196b4-197a4, U 417c26-418a15, u 303a4-303b4. 


“In these two stanzas the author recapitualtes the investigations (paryesand) and their 


results, the yathabhitaparijnana, in order to facilitate understanding. 


i) Investigation concerns the mutual independence of the name and the entity: the name is 
independent (Ggantuka) of the entity and likewise, the entity is independent of the name 
(cf. chap. I, § 24). This is not the theory of those who want the word (sabda) and the 
entity (artha) to be always joined (nityasambaddha), arising simultaneously [acc. to u: ji 
ltar kha cig sgra dan don rtag hbrel pa ni lhan cig skyes paho €es bya la sogs par sems 
pa Ita bu ni ma yin no]. In their twofold aspect as well, he finds a_ simple single 
designation: in the self-nature (svabhdva) and the specifications (visesa) attributed to 


name and entity, he finds only a simple concept (prajnaptimatra). How is that? Self- 


234 


nature and specifications lead to a simple concept, to the expression of a simple 


designation. There is neither real self-nature nor real specifications. 


i1) By means of correct cognition: This is a matter of the four correct cognitions 
(vathabhitaparijndna) resulting from the four investigations (paryesana). We see that 
there is no object: we see that the object is non-existent from the beginning; that there is 
only threefold concept: the concept of name (ndmavikalpa), the concept designating a 
self-nature (svabhavaprajnaptivikalpa) and the concept designating specifications 
(visesaprajnaptivikalpa). The latter being non-existent, the former does not exist either, 
i.e., the object (artha) being non-existent, the threefold concept does not exist either. And 
we enter into the three natures: as was said above (§ 8), we enter into the three natures 


(svabhavatraya). 


Stanza i) (J): By seeing that the name (naman) and the entity (vastu) are independent 


(agantuka) of each other, we enter into the imaginary nature (parikalpitasvabhdava). 


Stanza 1) (2): By seeing that their self-nature (svabhava) and their specifications (visesa) 
are mere concept (vikalpamdtra), mere designation (prajniaptimdtra), we enter into the 


dependent nature (aparatantrasvabhava). 


Stanza 11): It deals with the entry into the absolute nature (parinispannasvabhava). First 
we reject as imaginary (parikalpita) just the object of mind (cittavisaya) distinct from the 
mind. Then, we abandon concept (vikalpa) itself. The latter does not exist since its object 
does not exist. Otherwise, bondage (bandhana) and deliverance (vimoksa) would not take 


place, purity and defilement would not exist.” (U) 


17. Stanzas (avavada) of instruction taken from the Yogavibhangasastra: 


i) The concentrated (samahita) bodhisattva sees that images (pratibimba) are 
merely mind (manas). Driving away the notion of object (arthasamjna), he 


understands (avadharayate) that just his mind exists (svasamjna). 


ii) Abiding thus in the inner mind (antaSscitta), he knows (pratilabhate) that 
the cognized object (grahya) does not exist; consequently he knows that the 
cognizing subject (grahaka) does not exist either. Later, he experiences 


(sprsati) non-perception (anupalambha). [143c9| 
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17. Comm. Bh 353b28-353c9, bh 197a4-197b3, U 418a21-418b3, 303b4-304a2. 


“Who is able to investigate and obtain the result in that way? To answer this question, the 


author has two stanzas: 


i) The concentrated bodhisattva sees that images are merely mind: he sees that the 
images perceived in concentration (samddhigocarapratibimba) in the appearance of texts 
(dharma) and theses (artha) are just his inner mind. As the sttra comments: I have said 
II, § 7). Here, 'bodhisattva' means the one who sees. He is concentrated: his mind is one- 
pointed. Driving away the notion of object: excluding the notion of object from these 
images, he understands that just his mind exists. He concludes: These objects (nimitta) 
that have the appearance of texts and theses are merely a development (parindma) of my 


concentrated mind. 


ii) Thus he abides in the inner mind: 1.e., at this moment his mind dwells in mind itself. 
He understands that the cognized object does not exist: consequently he knows that the 
cognizing subject does not exist either: First he understands that the grahya is non- 
existent, that if the svabhava of the grahya is non-existent, the svabhava of the grahaka, 
superimposed on the svabhava of the grahya, is itself non-existent. Later, he experiences 
non-perception: after that, he penetrates tathata where perception of both svabhavas are 
absent.” (U) 


These two stanzas are cited in Siddhi, p. 581: The concentrated bodhisattva sees that the 
images are mind only: [this is usmagata]. The notion of things having been expelled, he 
sees that only his mind exists: [this is murdhana]. Abiding thus in inner mind, he knows 
that grahya does not exist: [this is lesser ksanti]; then when grahaka as well does not 
exist: [this is the other two ksantis]; later he contacts anupalambha: [this is the entry into 


tattvadarsanamarga |. 


18. Now, drawn from the Mahayanasitralamkara (VI, 6-10), here are other 


stanzas on clear understanding (realization) (abhisamaya): 
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i) sambhrtya sambharam anantaparam jnadnasya punyasya ca bodhisattvah / 
dharmesu cintasuviniscitatvaj jalpanvayam arthagatim paraiti // 


“Having collected a limitless accumulation of wisdom and merit, having 
reached complete certainty of the texts by reflection, the bodhisattva 


understands that the object has its origin in speech.” 
ii) arthan sa vijnaya ca jalpamatran samtisthate tannibhacittamatre / 
pratyaksatam eti ca dharmadhatus tasmad viyukto dvayataksanena // 


“Having recognized that objects are nothing other than words, he settles into 
Concept-Only appearing as object. The fundamental element is present to his 


eyes; this is why he is free of duality.” 
ili) nastiti cittat param etya buddhya cittasya nastitvam upaiti tasmat/ 
dvayasya nastitvam upetya dhiman samitisthate 'tadgatidharmadhatau // 


“By means of his intellect he understands that that which is other than mind 
is not so; this is why he recognizes the non-existence of the mind itself. The 
wise person who has understood the non-existence of duality settles into the 


fundamental element that is beyond this duality. 
iv) akalpanajnanabalena dhimatah samanuyatena samantatah sada/ 
tadasrayo gahvaradosasamcayo mahagadeneva visam nirasyate// 


“In the wise person, by the power of the concept-free cognition that always 
accompanies equality everywhere, the basis, a mass of errors like a thicket, is 


driven out just as poison is expelled by a powerful antidote.” 
v) munivihitasudharmasuvyavastho matim upadhaya samiiladharmadhatau / 
smrtigatim avagamya kalpamatram vrajati gunarnavaparam asu dhirah // 


“Established in the good law prescribed by the Sage, fixing his mind in the 
fundamental-element-root, understanding that the activity of memory is only 
concept, the brave bodhisattva rapidly reaches the other shore of the ocean 
of qualities.” [143c20] 
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18. Comm. Bh 353c22-354b6, bh 197b3-198b8, U 418b16-419a16, u 304a2-305b3. 


“1) Having collected a limitless accumulation of merit and wisdom (sambhrtva 
sambharam anantaparam jnanasya punyasya ca). The first three perfections (paramita), 
generosity (ddna), etc., are the accumulation of merit. The sixth, the perfection of 
wisdom (prajndparamita), is the accumulation of wisdom. Zeal (virya), effort, penetrates 
both accumulations. It is the same for trance (dhyana): when it concerns the infinite 
(apramadna) practices, it enters into the accumulation of merit; otherwise, it enters into 
the accumulation of wisdom. Having accumulated (sambhrtya) means having fulfilled 
(paripurya). This fulfilling (paripurana) which extends over portions of incalculable 
time (asamkhyeyakdlaprabheda) is limitless (anantapara). The bodhisattva, having 
reached perfect certainty in the texts (dharmesu cintasuviniscitatvat): by means of a 
cognition subsequent to concentration (samddhiprstalabhdhajndna), he understands 
perfectly (niscaya) all the dharmas, sitra, etc., and he has suppressed all hesitation 
(vicikitsa). He understands that the object has its origin in words (jalpanvayam 
arthagatim paraiti): he understands that all objects (artha) are only mental words 
(manojalpa) and have concepts (vikalpa) as cause. [Acc. to u: tshigs su bcad pa hdis ni 


tshogs kyi lam bstan to: this stanza explains the sambharamarga]. 


ii) Having recognized that objects are just words, he settles into Concept-Only of the 
appearance of object (arthan sa vijnaya ca jalpamatran samtisthate tannibhacittamatre): 
when he has recognized that all objects are just mental words (manojalpa), he settles his 
mind and dwells in Concept-Only of which the many developments (ndndparinadma) in 
the semblance of an object. Indeed, the bodhisattva has attained certainty (viniscaya). 
The first part of stanza ii) deals with the nirvedhabhagiyavastha of the bodhisattva. 
Stanza i) dealt with the prayogavastha. 


The fundamental element is present before his eyes; that is why he is free of duality 
(pratyaksatam eti ca dharmadhatus tasmad viyukto dvayalaksanena). Having penetrated 
the non-existence of the object, being settled in Concept-Only, he is able to suppress the 
duality of grahya and grahaka and directly perceive non-duality (advaya), the absolute 
(paramartha), the dharmadhatu, because the arising of the certainty of his cognition 
(viniscitajnana) is based on the dharmadhatu. This second part of stanza 11) and stanza ii1) 


which follows deal with the darsanamargavastha. 
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iii) Now it is necessary to explain how the dharmadhatu is present before his eyes 
(pratyaksatam eti). By means of his intellect he understands that that nothing other than 
his mind exists; that is why he recognized the non-existence of mind itself (nastiti cittat 
param etya buddhya cittasya nastitvam upaiti tasmat). He knows that nowhere is there 
any perceived object (alambanavisaya) outside of the mind. Since this object does not 
exist, the mind which perceives it (a4lambakacitta) does not exist either. The wise person 
who has understood the non-existence of duality (dvayasya nastitvam upetya dhiman). 
The wise person (dhimat) is the person endowed with great wisdom (prajfia). To know 
with certainty (viniscaya) the non-existence of duality (dvayasya nastitvam) is to 
penetrate (pratividh-) the imaginary nature (parikalpita). The non-existence of duality is 
called the original non-existence of object and subject (alambandlambakayor 
adinastitvam). He settles into the fundamental element that is beyond this duality 
(samtisthate 'tadgatidharmadhatau). Samtistha- means to rest (sthd) in equality (samata). 
Completely free of grahya and grahaka, the dharmadhatu is beyond duality. The 


dharmadhatu perceived in this way is not false; it is a true dharmadhatu. 


iv) In the wise person, by the power of nonconceptual cognition (akalpandjnanabalena 
dhimatah: by the power (anubhadva) contained in this nonconceptual cognition 
(nirvikalpakajnana) of the bodhisattvas. This wisdom accompanies equality always and 
everywhere (samanuydtena samantatah sada). It accompanies everywhere (samantatah), 
i.e., inwardly and outwardly (adhydatmabahirdha). It accompanies equality (sama), 
because if grahya does not exist, then grahaka does not exist either. Seeing an identity of 
nature (svabhavasamata) like space (akasa) in the dharmas, sutras, etc., this knowkedge 
accomapanies equality. It accompanies it always (sada), 1.e., throughout all time. — The 
support, a heap of faults like a thicket, is expelled (tadasrayo gahvaradosasamcayo 
nirasyate). By support (Gsraya) is meant the cause (hetu) of defiled (samklesika) 
dharmas. It is a heap of faults (dosasamcaya) because the propensities (vasand) of the 
faults (dosa), i.e., the defiled dharmas, are piled up there. It is like a thicket (gahvara) 
because it is hard to penetrate (duranupravista). As poison is expelled by a powerful 
antidote (nahdgadeneva visam). This phrase is easy to understand. Since it drives away 
faults (dosa), this knowledge is like an antidote (agada). Stanza iv) deals with the 


bhavanamargavastha. 


239 


v) Established in the good law _ prescribed by the Muni 
(munivihitasudharmasuvyavasthah): established in the holy dharma proclaimed by the 
venerable Muni, the Buddha. Fixing his mind on the fundamental-element-root (matim 
upadhaya samuladharmadhatu. He fixes his mind on the holy dharma that is well-taught 
(suvyavasthapite dharme), taught by the Buddha, and on the dharmadhatu-root. Root 
(mila) because it is the cause of awakening (avabodha), or because it bears on all the 
dharmas. Indeed, all dharmas have the ten bhimis as root. It is called dharmadhdatu 
because all dharmas exist by means of it. It is the emptiness (siényata) of dharmas. 
Understanding that the activity of memory is nothing but concept (smrtigatim avagamya 
kalpamatram). Subsequent cognition (prsthalabdhajnana) functions by being based on 
the dharmadhatu. He understands that the activity of memory is mere concept (vikalpa), 
that, apart from concept, there is no dharma committed to memory. Memorized dharmas, 
such as sutras, etc., and the memorized paramitas with their results, have an imaginary 
nature (parikalpita) and do not exist. The brave bodhisattva rapidly attains the other 
shore of the ocean of qualities (vrajati gunarnavaparam asu dhirah): by means of 
realization (abhisamaya) which is gradually developed, by nonconceptual knowledge 
(nirvikalpakajnana) and subsequent cognition (prsthalabdhajnana), the bodhisattvas 
rapidly attain the perfection of all the qualities (sarvagunaparipiri), i.e. buddhahood 
(buddhata).” (U) 


CHAPTER III NOTES 
Preliminary Note: 


Chapters III to X make up a whole; they could be entitled 'the process of purification in 
the Greater Vehicle’. - Chap. HI is dedicated to the path (marga) and its five stages 
(avastha); this path seems to be an ever more profound penetration into the three natures 
(svabhava) or the three characteristics (laksana) of things. This chapter is entitled ‘entry 
into the characteristics of the knowable' (jneyalaksanapravesa). - The path has as cause 
the mundane practice of the six virtues (pdramita); it has as result the possession of the 
same virtues in the supramundane state. Chap. IV, which deals with these virtues, is 
rightly called 'cause and result of entry' (pravesahetuphala). - The cultivation (bhavana) 
of the six supramundane virtues involves ten progressive stages called bhumis which 
constitute the strictly-called career of the bodhisattva. Chap. IV, dedicated to these 
bhimis, is entitled 'the various developments of the cause and the result’. 
(hetuphalabhavanaprabheda). - The ten bhimis in the development of the six virtues are 
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modelled on the threefold training (siksa@): morality, concentration and wisdom. Chap. VI 
deals with excellent morality (adhisila), chap. VII with excellent mind (adhicitta) and 
chap. VUI with excellent wisdom (adhiprajna). This excellent wisdom is none other than 
nonconceptual wisdom (nirvikalpakajnana) acquired on the entry into the first bhimi and 
perfected during the course of the following bhiimis up to full blossoming. - Coming out 
of the tenth bhtimi, the bodhisattva has attained the fruit of his practices; he has cut all the 
seeds of defilement. This is why chap. IX is called 'fruition-cutting' (phalaprahdana), i.e., 
the cutting of the defilements which is the result of the three trainings. This chapter 
briefly describes the state of Buddhahood: the old individuality of the bodhisattva is 
changed (dsrayaparavrtti); while remaining in samsara in order to save beings, he 
himself is in nirvana: this is what is called apratisthitanirvana. - An immaculate and 
unhindered wisdom (vimalam apratihatam ca jnanam) which 1s expressed in the three 
bodies (trikaya) of the Buddha corresponds to the fruit of Buddhahood. Chap. X is 
dedicated to it; it is entitled 'the wisdom of the fruit’ (phalajndna). 


OK Ok 


Chap. II, which could be improved by being better organized, deals with the path 
(marga) and its stages (avastha) which are enumerated in § 3: 


i) Sambharavastha, stage of gathering. The bodhisattva cultivates conviction (adhimukti) 
in the vijhaptimatrata of all dharmas (cf. § 2). He devotes himself to an infinity of 
excellent practices (paramacarya) of which some are described in § 4-6. This period 
extends from the first production of the mind of enlightenment (bodhicittotpdda) up to 
the production of usmagata. 


ii) Prayogavastha, the preparatory stage. The bodhisattva progressively tames the 
concepts of object and subject (grahyagrahaka) and thus 'prepares' the seeing of reality 
(tattvadarsana). To this effect he cultivates the nirvedhabhagiyas of the Greater Vehicle 
and the coreesponding samadhis (cf. § 7 and 13) of which the following is a comparative 
table: 


Usmagata Fourfold lower paryesana Alokaladbdha 
Mirdhan Fourfold higher paryesana Alokavrddhi 
Satyanulomiki- Fourfold lower yathabhita- Tattvarthaika- 
kgsanti parijfiana desananupra- 
vistasamadhi 
Laukikagra- Fourfold higher yatha- Anantarya- 
dharma parijfiana samadhi 
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This stage marks the end of the first asamkhyeyakalpa (cf. chap. V, § 6) and the end of 
the adhimukticaryabhimi. 


iil) Prativedhavastha, stage of penetration. In one moment the bodhisattva reaches full 
understanding (abhisamaya) of reality and produces nonconceptual wisdom 
(nirvikalpakajndna). See § 9 and 11. This stage, which is instantaneous and constitutes 
the path of seeing (darsanamarga) of the bodhisattva, marks the entry into the first 
bhimi. 

iv) Bhavanavastha, the stage of meditation. The bodhisattva 'meditates' on what he has 
'seen' in the third stage and perfects intuitive wisdom (cf. § 14). This stage lasts from the 
mind of residing in the first bhtimi (sthiticitta) until vajropamasamadhi at the end of the 
tenth bhtimi, It lasts for two asamkhyeyakalpas (cf. chap. V, § 6). 


v) Nisthavastha, final stage. The bodhisattva leaves the obstacles (klesajnevavarana) and 
dwells in anuttara samyaksambodhih. Having become buddha, he converts beings and 
causes them to enter into the vijflaptimatrata. 


Some more- or less-developed accounts of the Greater Vehicle in Abhisamayalamkara, 
chap. V, p. 27 seq.; Sttralamkara, VI, 6-10 (= Samgraha, HI, § 18); XIV, 1-22 
(sambhara), 23-27 (prayoga), 29-41 (darsana), 42-51 (bhadvana); Madhyantavibhanga, 
tatravastha, p. 188-192; Abhisamayasamuccaya, T 1605, k. V, p. 682b21 seq.; Trimsika, 
p. 42 (12) seq.; Siddhi, p. 562-611; Bu-ston, I, p. 117. 


On the path in the Lesser Vehicle, Kosa, V, p. [V-XI (résumé); L. de La Vallée Poussin, 
Musila et Narada, MCB, V, 1937, p. 192 sq. 


Comparison of the sravaka, pratyekabuddha and bodhisattva paths. E. Obermiller, 
Coctrine of P. P., AO, XI, 1932, p. 13-47. 


OK Ok 


§ 1. Manojalpa, mental discourse, synonym of manovijiiana. - Cf. Uttaratantra, p. 133; 
Sitralamkara, ad XI, 7 (manojalpair iti samkalpah); ad XIV, 23 (tathabhiito bodhisattvah 
samahitacitto manojalpad vinirmuktam sarvadharman na pasyati 
svalaksanasamanyalaksanakhyan manojalpamatram eva khyati); Trimsika, p. 32 (19) 
(vitarkah paryesako manojalpah); Siddhi, p. 385, 386, 586. 


§ 2. Sambharavastha: Trimsika, kar. 26, p. 42 (12); Siddhi, p. 564-574. Sambhara in the 
Lesser Vehicle: Jataka, I, p. 1 (bodhi); Theragatha comm. p. 214) (vimokhhkas-); 
Mahavastu, I, p. 239 (5) Ausalamiilas-); I, p. 286 (7) (sambharato punyanam); Ul, p. 250 
(9) (dharmas-); Lalitavistara, p. 35 (12) (punyas-, jians-a, samathas-, vidarsands-); 
Saundarananda, XVII, st. 15; Kosa, VII, p. 80. - Sambhara in the Greater Vehicle: 
Karunapundarika, p. 104 (long list); Madh. vrtti, p. 357 (1) (prajnopayamahakarunas-, 
Siksasam., p. 191 (4) (dharmas-, jnanas-); Sitralamkara, X VIII, 38-41 (types, essence, 
etymology, result); Bodh. bhimi, p. 258 (25) (2 bodhis); Madhyantavibhanga, p. 213 (S. 
of the sravaka and the bodhisattva); Siddhi, p. 564. 


Adhimukti, adherence, forms the essential of this stage and the following one. Beyond 
the references already given for chap. II, § 13, for the Hinayana, see Digha, I, p. 174; 
Anguttara, V, p. 36; Patisambhida, I, p. 124; Milinda, p. 161, 169; Vibhanga, p. 340, 341; 
Sumangalavilasini, I. p. 44, 103; Mahavastu, I, p. 159 (15), II, p. 309 (14); Lalitavistara, 
p. 10 (11), 32 (20), 33 (6), 433 (11); Avadanasataka, I, p. 8 (11), 112 (8), 285 (5); Kosa, 
I. p. 40; II, p. 204; VII, p. 70. 85. - For the Mahayana, see Saddharmapundarika, p. 25, 
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31, 49, 53, 110, etc. (see also adhimucyate, p. 187, 232, 255, etc.); Bhadramaya, p. 101 

(ed. Régamey); Samadhiraja (ed. Régamey), XIX, 2-4, XXII, st. 44; Lankavatara, P. 42 
(12), 172 (2), 194 (16); Kasyapa, § 16, p. 35; DaSabhtimika, p. 7, 11, 14, 20, 29, 38, 40, 
41, 56, 68, 70, 73, 75, 76, 78; Samdhinir., index; Madh. vrtti, p. 159 n., 268 n., 337 (6), 

338 (11), 358 n., 443 (1); Siksasam., p. 171 seq. (siinayadh-); Siitralamkara, I. 13-18; X 
as a whole; Bodh. bhimi, p. 95 (13), 195 (12); Uttaratantra, p. 158, 163, 164; Trimsika, 
p. 25 (20); Madhyantavihanga, p. 190-192; Siddhi, p. 173, 563, 565, 572, 661, 731. 


Adhimukticaryabhtimi, which is the subject of the following §: Kosa, IV, p. 224; Abhis. 
al. al., p. 64 (6); Samdhinir. IX, v. 3; Dasabhiimika, introduction; Madh. avatara, p. 13; 
Sitralamkara, IV, 2; XI, 75; XIV, 1; XVI, 76; XX, 24-27, 41; Madhyantavibhanga, p. 
130 (5), 190 (5), 204 (14), 205 (7); Siddhi, p. 731. 


§ 3. See preliminary note. 


§ 4 - 6. Deal with the four practices in the Sambharavastha: 


i) Accumulation by gathering the roots of good: see references to sambhara above and in 
$2. 


ii) Struggle against discouragement: Sutralamkara, X, 11; Siddhi, p. 574. 
iii) Elimination of the four stoppings: a) sravakapratyekabuddha- 


in Koa, V, p. 2, 31; Kasyapa, v. 7, p. 16; Trimsika, p. 29 (27); Madhyantavibhanga, p. 
73 (19); Siddhi, p. 347; Lankavatara, p. 117 (15), 118 (14-17); ¢) 
dharmabhinivesaprahana = suppression of atmatmiyagraha, Samdhinir., p. 41, 161; 
Siddhi, p. 250; d) vikalpaprahana, Sutralamkara, XTX, 50 where the verse is commented 
on in a slightly different way. 


iv. Continuous effort applied to Samatha and vipasyana, see below, § 12. 


§ 7. Deals with the prayogavastha and is to be complemented by § 13. 


Paryesana: defined in Trimsika, p. 32 (19) (paryesako manojalpah kim etad iti 
nirupanakarapravrttah vitarkah), Siddhi, p. 385, 389, 390. - The four paryesanas are 
defined in Sttralamkara, XIX, 47; Bodh. bhtimi, p. 53 (6-16); 
Abhidharmasamuccayavyakhya, T 1606, k. XI, p. 745b28 seq.; Siddhi, p. 576-577. - See 
the definitions in Bodh. bhimi, p. 53: tatra namaparyesanda yad bodhisattvo namni 
namamatram pasyati. evam vastuni vastumatradarsanam vastuparyesand. 
svabhavaprajnaptausvabhavaprajnaptimatradarsanam svabhava-prajnaptiparyesand. 
visesaprajnaptau visesaprajnaptimatradarsanam visesaprajnaptiparyesana. sa 
namavastuno bhinnam ca laksanam pasyaty anuslistam ca. 
namavastvanuslesasamnisritam ca svabhavaprajnaptim pratividhyati. 


Yathabhitaparijfiana: Sitralamkara, XIX, 48-55; Bodh. bhiimi, p. 53 (17) -55 (3); 294 
(14 - 20); Abhidharmasamuccayavyakhya, T 1616, k. XI, p. 475c20 seq.; Siddhi, p. 577 
(namaisenagatam yathabhita-parijnanam, etc.). 


§ 8. This paragraph has been studied by E. Obermiller, Nirvana according to Tibetan 
Tadition, THQ, X, 1934, p. 242-244. 
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For singleness, duality and multiplicity, see notes to chap. II, § 11. 


The example of the rope mistaken for a snake has already been encountered in chap. II, § 
16. See also KoSa, VI, p. 258; Lankavatara, p. 327 (10); Madgyantavibhanga, p. 14 (6), 
28 (17); Madh. vrtti, p. 220 (8), 523 (1); Cittavisuddhiprakarana, st. 68-69. - Example 
also used by Samkara in comm. to Mandukyop., Anandagrama, p. 8: yasya 
dvaitaprapancasyopasame ‘dvaitapratipatti rajjvam iva sarpddivikalpopasame 
rajjutatvaparipattih; p. 40: sarpadivikalpa-pratisedhenaiva rajjusvaripapratipattivat 
avasthasyevatmanas tuiyatvena pratipipddayisitatvat; comm. on the Brahmasitras, I, 1, 
4, p. 60: sydd etad evam yadi rajjusvariupasravana iva arpabhrantih nivarteta. See also 
O. Lacombe, L ’Absolu selon le vedanta, 1937, p. 209. 


§ 9. Describes the arrival at darsanamarga by means of the practice of the 
nirvedhabhagiyas. This passage, obscured by its extreme conciseness, should be 
compared with Madhyantavibhanga, p. 26 (20) - 27 (18), of which the following is the 
text and translation: 


visayanupalabdhim Gsritya vijnaptimatrasyapy anupalabdhir jayata iti / yatha na 
vijnanad bahih parikalpitam grhyam astiti vijnaptimatatratabalena manogrhyabhavam 
pravisati tatha grhyabhavabalena vijnaptimdatrasyapy abhavam pratipadyate / grahyam 
eva hy apeksya tadgrahakam vyavasthapyate / grahyabhave grahkasambhavat / evam 
asallaksanam grahyagrahakayoh parikalpitarupayoh pravisati / nabhitaparikalpasyeti 
darsanam bhavati / kim artham pnuah prathamata eva vijnaptimatrasyaivabhavam na 
vibhavayati / grahyapratibaddhatvad dhi grahakasyalambaniyvarthabhave 
alambanasvabhavavinasat sukham pravisati / anyatha bhavapavadam eva kuryat / 
grahyagrahakayoh parasparanirapeksatvat /imam ca grahyagrahakavikalpatitam 
jnanabhumim sambharesu nirantaram pravartamanah prathamakalpasamkhyeya- 
parisamaptau pravisati / evam vijnaptimatram idam nisritya 
rupadyabhavabhavnaalokottaramargasya prathamasvabhava usmagatakhyah 
saparivarah samadhir amukhibhavati / tasyanantaram miurdhakhyah / tasyaGnantaram 
asesagrahyanupalambhdad grahakanupalambhanukilah ksantyakhyah samadhih / 
tasyamanataram arthanupalabdhim nisritya vijnaptimatrasyapy anupalabdhim 
bhavantato laukiagradharmakhyah prajnadisahita saparivarah samadhiramukhibhavati / 
tadananataram darsanamargah / tatraiva ca sarvatragadharmadhatvadhigamat 
prathamam bhimim pravisati / 


“By virtue of non-perception of the object, the non-perception of Concept-only is also 
engendered. Just as the bodhisattva penetrates the object of mind thanks to the notion of 
Concept-only - a notion expressed by saying that the imagined object does not exist 
outside the consciousness - in the same way he discovers the non-existence of Concept- 
only thanks to the notion of the non-existence of the object. Indeed, it is by correlation 
with the object that the subject is assumed: if the object does not exist, neither does the 
subject. Thus it is established that the bodhisattva penetrates the unreal character of 
object and subject which are essentially imaginary, but not the unreal nature of false 
imagination. Why does the bodhisattva not recognize the non-existence of Concept-only 
right from the start? Because subject is linked to object; it is only when the non-existence 
of the perceived object is demonstrated that the reality of the object of consciousness 
disappears, and then the bodhisattva penetrates safely into a purely spiritual universe. On 
the contrary, if the bodhisattva recognized the non-existence of the subject from the start, 
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he would proceed to the complete negation of all reality by being unaware of the 
interdependence of subject and object. The bodhisattva who has uninterruptedly practiced 
the path of preparation attains, at the end of a first incalculable period, the stage of 
knowledge that transcends the distinction between object and subject. Thus, thanks to this 
notion of Concept-only, a concentration called 'heat' along with its retinue is brought 
about, a realization of the nonexistence of matter, etc., the first stage in the supramundane 
path. After that comes the concentration called 'the highest state'. Then come the 
concentrations called 'patience' which, by non-perception of any object whatsoever, 
furthers the non-perception of the subject. Then follows, along with its associates and 
accompanied by wisdom, the concentration called 'the highest of worldly dharmas', a 
concentration which, being based on the non-perception of objects, produces the non- 
perception of Concept-only as well. Immediately after this is the path of seeing; this is 
where the bodhisattva, attaining the omnipresent fundamental element, penetrates into the 
first bhtiimi.” 


A similar explanation will be found in the Bodhicaryavatara, IX, 33-35: Pafyika, p. 414 
seq. 


§ 11. Describes the darsanamarga. This marks the beginning of the practice of the 
bhimis, the beginning of dharmadhatuprativedha (cf. Madhyantavibhanga, p. 101 (11); 
252-253), birth into the buddhagotra (cf. Bodh. bhiimi, p. 78 (23)); Madhyantavibhanga, 
p. 56 (3), 195 (15), the beginning of the nirvikalpajfiana here called the 'mind of 
sameness' (samacitta) and in chap. X, § 5, no. 5, the 'knowledge of equality’ 
(samatacitta). 


That equality is one of the main characteristics of nirvikalapaka-jfiana comes under chap. 
VIII, § 5, where it is said that tathata, the shared nature of all dharmas, is the object of 
nirvikalpakajfiana. This is why Trimsika, p. 43 (18), defines this knowledge as samam 
analambyadlambakam nirvikalpam lokottaram jnanam. 


On samata, equality, samatajnana, knowledge of equality, samatdcitta, the mind of 
equality or unified state of mind that considers all beings as equal universally, without 
mind of attachment or aversion, see Abhiniskramanasttra, T 190, k. XX XIII, p. 805c; T 
261, k. IX, p. 905a-c; Lankavatara, p. 147 (3 - 4), 168 (144) - 169 (3); Sitralamkara, IX, 
70-71; Siddhi, p. 743 seq.; four samatas, (aksara, vak, kaya, dharma) in Lankavatara, p. 
141-142; four samatas (sattva, dharma, bodhi, prajna) in Samdhinir., VIII, v. 21; five 
samatas in Bodh. bhimi, p. 286 (11) and Sitralamkara, XIV, 30-31; ten samatas in 
Avatamsaka, T 279, k. XXX, p. 164b; k. XXXVI, p. 191b; k. XXXVII, p. 193c; in 
Buddhabhiimisttrashastra, T 1530, k. V, p. 313cl. 


Here the mind of equality concerns all beings, 1) because they are equally anatmana (cf. 
Madyantavibhanga, p. 100 (8-11): svaparasamatam pratilabhate. yo ‘ham sa paro ya va 
parah so ‘ham iti paratratmani ca stinyataya abhedadarsanat svaparatmani ca 
sunyatayad adhedadarsan at svaparatmanor abhedam manyate), 2) because all beings are 
the tathagatagarbha, cf. Tathagatagarbhasttra, T 666, p. 457c8; Adhyardhasarika, T 241, 
k. I, p. 780626; T 242, p. 783al11; Sitralamkara, IX, 37; Lankavarara where the the 
tathagatagarbha, which is prakrtiprabhasvara, nitya, dhruva, siva, sasvata, dwells in the 
body of all beings (sarvasattvadehantargata, p. 77 (16) has the name alaya 
(alayavijnanasamsabdita, p. 220 (14) and transmigrates (samsarati, p. 242 (2)); E. 
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Obermiller, Doctrine of the P. P., p. 331, 32, 45, 99; Uttaratantra, p. 82, 89, 104, 108, 
114; Siddhi, p. 30, 110, 754-757; Mahaparnirvanasttra, in Hoernle, Maniscript Remains, 
p. 94. - Concerning the aSayasamata of the bodhisattvas and the dharmadhatusamata of 
the Buddhas, see Sttralamkara, XIV, 30. 


§ 12. Samatha-vipasyana. In the Hinayana, Majjhima, I, p. 494; III, p. 289, 297; 
Samyutta, IV, p. 194-195, 295, 350, 352; V, p. 52; Anguttara, II, p. 157; 
Dhammasangani, p. 60; Lalitavistara, p. 35 (14-15) (Samatha-vidarsana); Divya, p. 95; 
KoSa, V, p. 99; VI, 280, 301; VII, p. 21; VIII, p. 131, 146, 157. - In the Mahayana, 
Samdhinir. VIII, v. 1-18; Bodhicaryavatarapafkika, p. 344 (1); Sttralamkara, XVIII, 66- 
68; Bodh. bhiimi, p. 209(2) (s.-v. paksvam dhyanam); p. 260 (1) -261 (5) (four kinds of 
samatha); Madhyantavibhnga, p. 151 (20), 214 (2), 215 (8), 272 (19); Siddhi, p. 334, 370, 
383, 596; E. Obermiller, Doctrine of the P. P., p. 16, 17, 20, 27, 68. 


Knowledge of mixed object (samsrstadharmadlambanam jndnam): below, chap. VII, § 4; 
chap. VIII, § 19, no. 3; Samdhinir. VII, § 13-16. 


The ideas have been summarized by L. de la Vallée Poussin in Siddhi, p. 597: After 
reflecting (cintand), which is the discursive understanding of the Buddha's teaching, 
samatha, which is ‘linking the mind with the ineffable reality’, enters into contact with 
the true nature of the dharmas, dharmata; Samatha makes vipasyana possible. The mind, 
perfumed by samatha, discerns and cognizes the dharmas according to dharmata, 
according the the preceding cintand. 


Example of the magician is developed at length in Samdhinir., I, § 4; Astasahasrika, p. 
21. 


§ 13. See the synoptic table of the paryesana--yathabhitaparijianas, nirvedhabhagiya and 
samadhi in the preliminary note to this chapter. 


Nirvedhabhagiya. In the Htnayana: Digha, III, p. 251, 277; Samyutta, V, p. 345; 
Anguttara, III, p. 427; Vibhanga, p. 330; Nettippakarana, p. 21, 48, 143 seq., 153 seq.; 
Visuddhimagga, p. 15, 88; Divya, p. 50 (8); Kosa, VI, p. 164-177; Kosavyakhya, p. 97 
(14), 247 (25), 678 (6).; Treatise on the Sects by Vasumitra, Asia Major, II, 1925,p. 26, 
56. - In the Mahayana: Abhis. alamkara, I. st. 26, p. 5; V, st. 1-4, p. 27; Abhis. al. al, p. 
36 (25), 63 (22), 663 (12) seq.; E, Obermiller, Doctrine of the P. P., p. 73, 78, 84, 86; 
Analysis of the Abhis. alamkara, COS no, 27, 1933, p. 8-9, 63; Madh. vrtti, p. 362 n.; 
Bodhicaryavatarapanyika, p. 426 (5); Sitralamkara, VI, 9; XIV, 23-26; 
Abhidharmasamuccayavyakhya, T 1606, k. VII, p. 734c6; Uttaratantra, p. 86; 
Madhyantavibhanga, p. 27 (8-18), 78 (16), 156 (18), 178 (23), 179 (2, 6, 20), 180 (7); 
Siddhi, p. 575-584, 602-603. Abhis. al. al., p. 63 (22) seq. should be cited: evam 
krtadharmapravicayah krtadharmaapravicayah samahutacittas ca 
sarvadharmaniratmyam bhavayan kramena yada prthagbhitarth-abhinivesabhavad 
isarspastajnanalokena manomatram eva pasyatitadasyosmagatavastha. sa 
evatralokalabdho nama sadadhir ucyate mahayane. — yadda tasyaiva dharmdlokasya 
vrddhyartham nairatmya-bhavanayam viryarambhena madhyaspasto jnandloka bhavati 
miurdhavastha. sa eva vrddhaloko nama smamadhih. — yada tu cittamatrdvasthanena 
spastataro bahyarthabhinivesabhavo jnanaloko jayata tada ksantyavastha. 
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grahyakarabhavanupravesat tattvarthiaikadesapravisto nama samadhih. — yadapunar 
arthagrahakaviksepanabhaso jnandloka nispadyate tada laukikagradharmavastha. sa 
evdnantaryo nama samadhih. Sarvs caita avastha drdhadhimuktito 
‘dhimukticaryabhumir ucyate. 


§ 14. Bhavanamarga. See the references to the path of the Mahayana above. 


§ 15. Fifteen differences between the abhisamaya of the Sravakas and the bodhisattvas, 
cf. Abhidharmasamuccaya, T 1605, k. 7, p. 690c2 seq.; Abhidharmasamuccayavyakhya, 
T 1606, k. 13, p. 757a seq. 


For abhisamaya in general, see KoSa, VI, p. 122, p. 185 (various modalities); 
Sitralamkara, IX, 70; Madhyantavibhanga, p. 71 (21), 123 (6), 163 (17); Trimsika, p. 42 
(9); Siddhi, p. 601-605; E. Obermiller, Dotrine of P. P., p. 7-9, 13, 15, 49, 52; 
Uttaratantra, p. 94. - List of six abhisamayas in Vikhyapana, T 1602, k. 17, p. 562c13; 
Siddhi, p. 602. - List of ten abhisamayas in Abhidharmasamuccayavyakhya, T 1606, k. 
13, p. 756c1. - List of eighteen abhisamayas in Vikhyapama, T 1602, k. 17, p. 562c27. 


§ 16. The relationships between name and thing have already been studied in chap. I, § 
24. They will be taken up again in chap. VIII, § 7. On this difficult question, see 
Tattvasamgraha, XVI Sabdhartha-pariksd, I, p. 274-366; Vigrahavyavartani, French 
trans. By S. Yamaguchi, JA, 1929, p. 1-86; Tibetan text and English trans. In G. Tucci, 
Pre-Dinnaga Buddhist texts on Logic from Chinse Sources, 1929; Sanskrit text, reently 
discob=vered and pub. By K. P. Jjayaswal and R. Aamkrtyayana, in appendix, JBORS, 
XXIII, 1937, part UI. 


17. Stanzas cited in Siddhi, p. 581. 
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CHAPTER IV 


CAUSE AND RESULT OF ENTRY 


(pravesahetuphala) 


1. In Chapter III, the entry into the natures of the knowable 
(jneyalaksanapravesa) has been explained; how should the cause (hetu) and 
result (phala) of this entry be conceived? - By means of the six mundane virtues 
(paramita): generosity (dana), morality (Sila), patience (ksdanti), zeal (virya), 


meditation (dhyana) and wisdom (prajiia). 


How does one enter into Concept-Only (vijfiaptimatrata) by means of these six 


virtues; how do the six virtues result from this entry? 


1) The bodhisattva is not attached to pleasures (bhogesyv asamraktah), does 
not transgress against morality (Silesv anapattikah), is not disturbed by 
suffering (duhkhesv aksobhyah), is not lazy in practice (bhavanayam 
akusidah); abandoning the causes of distraction (viksepahetu) and fixing his 
mind one-pointedly (cittam ekdgrikrtya), he correctly analyzes dharmas 
(yoniso dharman pravicinoti) and, based on these six virtues, he enters into 


Concept-Only. 


2) Having entered into Concept-Only, the bodhisattva acquires the six 
virtues contained (parigrhita) in the high pure aspiration (Suddhadhydasraya). 
Thus, without even making an effort to practice (vinam api samudacara- 
prayogena) the six virtues, the bodhisattva develops (bhavayati) the six 
virtues in a continous uninterrupted manner (satatasamitayogena) by means 
of his adherence to the teachings (desaandadhimukti), by means of his 
contemplation (manasikara) of kindness (asvadanda), acceptance (anumodana) 


and rejoicing (abhinandan@), and arrives at perfection (paripiri). [144a4] 


1. Comm. Bh 354b23-354c4, bh 198b8-199a3, U 419b7-419c1, u 305b3-306a6. 
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“At the time of the preparatory practice (prayoga), the cause (hetu) of entry into 
Concept-Only (vijfaptimatra) is the six mundane virtues (laukikaparamita) ... By means 
of these six virtues, the bodhisattva enters into Concept-Only. Having entered, he 
acquires an excellent result (because they are supramundane) contained in the high pure 


aspiration (suddadhydsaya). 


Thus, even without exerting himself in practicing the six virtues, the bodhisattva 


cultivates the six virtues in a continuous and uninterrupted way and reaches perfection. 


Objection: If the bodhisattva does not make an effort to practice the virtue of morality, is 
he not immoral (duhsila)? - This objection is not valid because the bodhisattva neglects 
only the coarse effort (stulaprayoga). If he neglected every effort at morality, the 
objection would be valid. But since he neglects only coarse effort, the objection is 


invalid. 


By his adherence to the teaching: even though the relative teaching on the six virtues is 


very profound (gambhira), the bodhisattva has faith in it. 


Reflection of acceptance (asvadanamanasikara): this is to think of the virtues as 


qualities. [Cf. u: pha rol tu phyin pa rnams la yon tan bita ba]. 


Reflection of approbation (anumodanamansikara): this is to rejoice (pramud-) in the 
virtues located in one's own mental series (svasamtana) or in the mental series of the 
other beings (parasamtana) in all the universes (/okadhdtu) of the ten directions 
(dasadis). 

Reflection of rejoicing (abhinandanamanasikara): this is to say 'In the future, I hope that 


I and others will never abandon these virtues and will bring them to perfection." “ (U) 


2. Here are some stanzas: 


a. (1) The bodhisattvas accumulate (sambibhrati) pure dharmas 
(Sukladharma). 


(2) They obtain keen acceptance (tiksnaksanti). 
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(3) In the profound (gambhira) and vast (vipula) doctrine (desana) of 


their vehicle, 
b. (4) they see merely a simple concept (kalpamatra). 
(5) They acquire nonconceptual wisdom (nirvikalpakajnana). 


(6) Their zeal (chanda) and their faith (adhimukti) being pure 


(Suddha), their aspiration (asaya) is pure. 


c. (7) Previously and at present, in the unfolding of the law 


(dharmanisyanda) they see the Buddhas. - 


(8) They understand that enlightenment (bodhi) is close, and they 
attain it without difficulty (akisaralabhin). 


These stanzas explain the group of characteristics (Jaksana) of the pure 
aspiration (Ssuddhasaya) in its eight aspects (a4kara), namely, accumulation 
(sambhara), patient acceptance (ksdanti), object (dlambana), reflection 
(manasikara), antidote (pratipaksa), self-nature (svabhava), prediction (linga) 
and advantages (anusamsa). The lines of the stanzas should be understood in 
this order. [144a15] 


2. Comm. Bh 354c16-355a10, bh 199a3-199b5, U 419c12-420a1, u 306a6-306b8. 


“Here the author explains the pure high aspiration (suddhddhyasaya), of which he 


indicates the accumulation (sambhara), higher patient acceptance (adhimatraksanti), 


object (Glambana), reflection (manasikara), counteragent (pratipaksa), self-nature 


(svabhava), prediction (Jinga) and quality (guna). 


(1) The bodhisattvas accumulate the pure dharmas: first, at the stage where faith is 


practiced (adhimukticaryabhumi), they gather the accumulations (sambhara). The 


accumulation of pure dharmas (sukladharmaparipirana) is the equipment. 


(2) They attain a keen patient acceptance: abandoning lower (mrdu) and medium 


(madhya) patient acceptance, they retain only superior (adhimdtra) patient acceptance, 


the dharmanidhyanaksanti. When this ksanti is present, there is superior patient 


acceptance. 


250 


(3) In the profound and vast doctrine of their vehicle ... : the object (alambana) of the 
high aspiration is the profound and vast doctrine (aryadesana) of the Greater Vehicle. It 
is profound (gambhira) because its object (artha) is subtle (siiksma): this is the non- 
existence of self of dharmas (dharmanairdtmya). It is vast (vipula) because it is endowed 
with power (anubhadvasamprayukta): these are the concentrations called 'embryo of 
space’ (gaganagarbhddisamadhi). (Cf. chap. VII, § 3). Such is the object of the high 


aspiration. 


(4) They see only a simple concept: they understand that all dharmas are nothing but 


concept (vikalpamdtra): this is the reflection (manasikara). 
(5) They acquire nonconceptual wisdom: this is the counteragent (pratipaksa). 


(6) Their zeal and adherence being pure, their aspiration is pure: such is the self-nature 
(svabhava) of the high aspiration that has faith (sraddhda) and zeal (chanda) as self- 
nature.” (U) 

“(7) Previously and at present, in the unfolding of the law they see the Buddhas. 
Previously, 1.¢., prior to the purity of aspiration (prag asayavisuddhyavasthdyah); now, 
i.e., during this purity of aspiration. They see the Buddhas: this is the prediction (/inga). 


In the unfolding of the law: i.e., in the state of absorption (samdapattyavasthda). 


(8) Finally, the quality (guna) of the aspiration: they understand that enlightenment is 
close, for they attain it without difficulty. In this state, they see that enlightenment (bodhi) 
will soon be acquired. Using superior means (updya), they attain it without difficulty.” 
(Bh) 


3. (Cf. Sitralamkara, XVI, 1): 
samkhyatha tallaksanam anupurvi niruktir abhydsagunas ca tasam / 
prabhedanam samgrahanam vipakso jneyo guno 'nyonyaviniscayas ca // 


[The sections of this chapter are]: number (§ 4), nature (§ 5), order (§ 6), 
etymology (§ 7), development (§ 8), subdivisions (§ 9), content (§ 10), opposing 
vices (§ 11), benefits (§ 12), mutual inclusion (§ 13). 
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4. [Number of paramitas]: Why are there only six paramitas? - There are six 
because they were established (i) to counteract the opposing vices 
(vipaksapratipaksavyavasthita), (ii) because they are the source of acquiring all 
the Buddha attributes (sarvabuddhadharmasamudadgamapadasthana) and (iii) 


because they promote the ripening of all beings (sarvasattva-paripakanulomika). 


(i) The virtues of generosity (dana) and morality (shila) counteract 
(pratipaksa) the causes of not setting out on the journey (aprasthanahetu), 
which are attachment to pleasures (bhogasanga) and attachment to one's 


family (grhasanga). 


The virtues of patience (ksanti) and zeal (virya) counteract the causes of 
drawing back (vivartanahetu) after having set out. The causes of withdrawing 
are the pain resulting from the bad treatment imposed on transmigrating 
beings (samsdarasattvamithyapratipattyutpannaduhkha) and the fatigue 
resulting from the long practice of the good (cirakalasukla- 


paksaprayogaparikheda). 


The virtues of meditation (dhyana) and wisdom (prajna) counteract the 
causes of destruction (viprandsahetu) after setting out and withdrawing. The 


causes of destruction are distraction (viksepa) and false wisdom (dusprajna). 


Thus the virtues are established as six in number in order to counteract the 


opposing vices. 


(ii) ‘Non-distraction’ (aviksepahetu) in the virtues or the virtue of meditation 
is ensured by the first four virtues, the causes of non-distraction. As a result 
of this non-distraction, one understands completely and perfectly 
(vathabhiita-samyagavabodha) the reality of dharmas (dharmatattva): this is 
the virtue of wisdom; thus one acquires (samuddadgama) the attributes of 
Buddha. Since these virtues are the source (padasthana) of acquiring 
(samuddagama) all the attributes of Buddha, therefore they are are fixed in 


number as six. 


(iii) The virtue of generosity helps beings (sattvopakara), the virtue of 


morality keeps them from being tormented (sattvanupaghdata), the virtue of 
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patience endures torment (upadhdatamarsana), the virtue of zeal accomplishes 
duty (Artyanusthana): thus, by these beneficial causes (upakarahetu), beings 
gain the aptitude for maturation (paripdkakarmanyata). Next, by the virtue of 
meditation, which concentrates the unconcentrated mind (asamahitacittasya 
samadhanat), and by the virtue of wisdom, which liberates the 
concentrated mind (samdahitacittasya vimocanat), these beings who have 
listened to the preaching are ripe (paripakva). Thus, since these virtues 
promote the maturation of all beings (sarvasattvaparipaka), they are fixed as 
six in number. [144b7] 


4.Comm. Bh 355b4-16, bh 199b5-200a4, U 420a22-420b18, u 306b8-307b4. 


The explanation is unnecessary. 


5. Nature of the paramitas. 


How is their nature (/Jaksana) to be thought of? - As consisting of six 
excellences (paramata). (Cf. Abhis. al al, pg. 246 (23)). 


i) Excellence of support (a@srayaparamata), because they have the mind of 


enlightenment as basis (bodhichittasrayatvat). 


ii) Excellence of means (vastuparamata), because they put all the means to 


work (sdkalyavastusamudacarat). 


iii) Excellence of function (adhikaraparamata), because they have as their 


duty the welfare and happiness of all beings (sarvasttvahitasukhadhikaratvat) 


iv) Excellence of skilful means (updyakausalyaparamata), because they are 


contained in intuitive wisdom (nirvikapajndna-parigrahat). 


v) Excellence of application (parindmaparamata), because they are applied to 


supreme perfect enlightenment (anuttarasamyak-sambodhiparinatatvat). 


253 


vi) Excellence of purity (visuddhiparamata), because they ensure the 
suppression of the obstacle of desire and the obstacle to wisdom 


(kleSajneyavarananivaranasamudagamat). 


Is all generosity virtue and is all virtue generosity? — Four alternatives 
(catuskotika) are possible: there may be generosity without there being 
virtue, etc. These four alternatives apply in turn (yathdyogam) to the other 


virtues in the same way as to generosity. [144b17] 


5. Comm. Bh 355b27-355c15, bh 200a4-200b7, U 420b28-420c11, u 307b5-308a3. 


“As a result of what nature is generosity, etc., called virtue? Ordinary people, sravakas as 
well, etc., are also familiar with generosity; this is why it is absolutely necessary to 


clarify what nature makes generosity a virtue.” (Bh) 


ii) Excellence in resource: “Not everyone puts to work all inner (@dhydatmika) and outer 
(bahya) resources. Only the bodhisattva can put them to work.” (Bh) — “By generosity, 


etc., one gives (paritydga) all kinds of inner and outer resources.”"(U) 


(iv) “Because they are contained in nonconceptual wisdom. Thus generosity is triply pure 
(trimandalaparisuddha), because it rejects any concept (vikalpa) about the thing given 
(deya), the donor (dayaka) and the receiver (pratigrahaka).” (U) - See Notes to this 
chapter. 


Here are the four envisaged alternatives (catuskotika): “(a) There can be generosity 
without there being virtue: generosity lacking the six excellences. (b) There can be virtue 
without there being generosity: for example, morality provided with the six excellences. 
(c) There can be generosity and virtue at the same time: generosity endowed with the six 
excellences. (d) There can be neither generosity nor virtue: for example, morality lacking 


the six excellences.” (U) 


6. Order of the paramitas. 


Why are the virtues given in this order (anukrama)? - Because the earlier 


ones promote the arising of the later ones. [144b19] 
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6. Comm. Bh 355c18-19, bh is lacking, U 420c14-17, u 308a3-5. 


“Because the earlier ones promote the arising of the later ones: the bodhisattva detached 
from wealth engages in morality (bhogesv asakto hi silam samatte); once into discipline, 
he becomes patient (silavan ksamo bhavati); once patient, he endures adversity and 
undertakes zeal (ksamdavan pratikulasaho viryam drabhate); having undertaken zeal, he 
concentrates his mind (arabdhaviryas cittam samadhatte); having concentrated his mind, 
he understands correctly (samdhitacitto yathabhutam prajnati)." (U) Cf. comm. to 
Sutralamkara, XVI, 14. 


7. [Etymology of the paramitas]. What is the etymology (nirukti) of these 
virtues? - By transcending (paramibhita) all the wholesome roots (kuSalamila), 
generosity (dana), etc., of ordinary people (laukika), of the Sravakas and 
pratyekabuddhas, they come to the other shore (paramita): these are the virtues 
(paramita). 
i) It drives away (apanayati) avarice (matsarya) and poverty (daridrya); it 
brings great wealth (mahabhoga) and an accumulation of merit 
(punyasambhara): this is generosity (dana). 
ii) It calms (Samayati) immorality (dauhsila) and the bad destinies (durgati); 
it brings good destinies (sugati) and the concentrations (samadhi): this is 
morality (sila). 
iii) It destroys (kKsayati) anger (kruddhi) and enmity (vaira); it accomplishes 
good (ksemamkara) for self and others (svapara): this is patience (ksanti). 
iv) It frees (vimocayati) from laziness (kausidya), from wrong-soing (papa) 
and unwholesome dharmas (akusaladharma); it ensures the growth (vrddhi) 
of innumerable wholesome dharmas (apramanakuSaladharma): this is zeal 
(virya). 
v) It drives away (vidhamati) distractions (viksepa); it ensures the return of 


the mind to itself (antascittavihara); this is meditation (dhyana). 
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vi) It suppresses all erroneous views (drstigata) and all wrong knowledge 
(dusprajna); it understands dharmas correctly and in all ways (samyak 


sarvaso dharman prajanati): this is wisdom (prajna). [144c1] 


7. Comm. Bh 356a3-13, bh 200b7-201a5, U 420c28-421a4, u 308a5-308b1. 


“The author explains the general etymology (sa@mdnyanirukti): by transcending all the 
roots of good of ordinary people, of the sravakas and the pratyekabuddhas, they reach 
(mita) the other shore (para). This is why they are called paramita. Paramita is 
synonymous with excellence. Then the author explains the particular etymologies. Thus 
generosity, at the moment of cause (hetu), drives away avarice and poverty; at the 
moment of fruit (phala), it brings great riches and an accumulation of merit. The other 


specific etymologies are easy to understand.” (u) 


8. [Cultivation of the paramitas]. How should the development (bhavana) of 


these virtues be thought of? In brief (samdsatah), there are five cultivations: 
i) cultivation preparatory to practice (samudacara-prayogabhavana), 
ii) development of faith (adhimuktibhavana), 
iii) development of contemplation (manasikarabhavana), 
iv) development of skill in means (upadyakausalyabhavana), 


v) development of the accomplishment of the virtues to be practiced 
(Artyadnusthanabhavana). 

For the first four cultivations, see above. 

The development of accomplishment of duty: the spontaneous activity of the 
Buddhas (anabhogabuddhakriya) is uninterrupted (asamucchinna); they 
cultivate the virtues even when their virtues are perfected 
(paramitaparipirikale). 

The development of contemplation consists of cultivating the contemplations 


of kindness (adsvadana), of symapthetic joy (anumodana) and of rejoicing 
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(abhinandana), by incorporating (parigrah-) them into the six dispositions 
(asaya): insatiable disposition (atrptasya), disposition lasting for a long time 
(dirghaprabandhasaya), joyous disposition (muditasaya), beneficent 
disposition (upakarasaya), magnanimous disposition (mahatmydasaya) and 


holy disposition (kalyandasaya). 


i) (a) Considering all the incalculable periods that extend up until the 
attainment of supreme complete enlightenment as one single moment, the 
bodhisattva would like to sacrifice his own body at every moment; filling 
universes as numerous as the sands of the Ganges with the seven jewels, the 
bodhisattva would like to offer them as a gift to the Tathagatas: such is his 
conduct until he is seated on the throne of enlightenment, because the 
disposition for generosity of the bodhisattva is insatiable (vad bodhisattva 
yavanto 'samkhyeyakalpa yair anuttarayam samyaksambodhay 
abhisambudhyate tavata ekaksanikrtya pratiksanam atmabhavam parityajet/ 
evam ca ganganadivalukasaman lokadhdatiin saptaratnaparipirnan krtva 
tathagatanam pratipddayed a bodhimandanisadanav/ atrpta eva bodhisattvasya 
dandasSaya iti. - For the same length of time, at every moment, he would wish 
to adopt the four postures in the trichiliomegachiliocosm filled with fire; 
even deprived of every resource, he would wish to keep the thought of 
morality - patience - zeal - meditation - wisdom in his mind: such is his 
conduct until he is seated on the throne of enlightenment, for the 
bodhisattva's disposition for morality - patience - zeal- meditation - wisdom 
is insatiable. Such is the bodhisattva's insatiable disposition (yat tavatkalam 
eva trisahasramaha-sahasralokadhatav agniparipirne caturvidham 
iryapatham kalpayet / evam ca sarvopakaranavisamyukto ‘pi 
Silaksantiviryadhyanaprajnacittam saksatkuryad a bodhimandanisadanat/ 
atrpta eva bodhisattasya Silaksantiviryadhyanaprajnasaya iti /ayam 
bodhisattvasyatrptasayah). 

(b) Until he sits on the throne of enlightenment, the bodhisattva does not 
abandon this insatiable disposition. Such is his long-enduring disposition (vad 
bodhisattvas tam atrptasayam a@ bodhimandanisadanan na sramsayatiti /ayam 


tasya dirghaprabandhasayah). 
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(c) By helping beings by means of the six virtues, the bodhisattva is more 
joyful than the beings whom he has helped. It is not the same for the latter. 
Such is the bodhisattva's joyful disposition (muditataras ca bodhisattvo 
bhavati sadbhih paramitabhih sattvan upakurvan / na tv eva te sattva 


upakriyamana iti / ayam bodhisattvasya muditasayah). 


(d) The bodhisattva considers the beings whom he helps by means of the six 
virtues as more beneficent than himself, and thinks of himself as less 
beneficent than them. Such is the beneficent disposition of the bodhisattva 
(upakarakatarams ca bodhisattvas tan sattvan dtmanah samanupasyati / yesam 
tatha sadbhih paramitabhir upakaroti natmanam iti / ayam bodhisattvasya 


upakardasayah). 


(e) The bodhisattva applies all the roots of good that he has thus accumulated 
by means of these six virtues to beings so that they may obtain the reward 
they wish for. Such is the bodhisattva's magnanimous disposition (yad 
bodhisattva evam satparamitopacitakusalamilani sattvesv istaphalavipakatvena 


parinamayatiti / ayam bodhisattvasya mahatmyasayah). 


(f) The bodhisattva shares all the roots of good that he has thus accumulated 
by means of the six virtues among all beings and applies them to 
supreme complete enlightenment. Such is the holy disposition of the 
bodhisattva (yad bodhisattva evam satparamitopacitakusalamilani 
sarvasattvasadharanani krtvanuttardyam samyaksambodhau 


parinamayatiti / ayam bodhisattvasya kalyanasayah). 


This is how the bodhisattva cultivates the contemplation of kindness 


(Gsvadanadmanasikara) incorporated (parigrhita) into the six dispositions. 


ii) The bodhisattva is in agreement with (anumodate) the roots of good 
(kusalamila) of the innumerable bodhisattvas who devote themselves to 
developing these six dispositions. This is how the bodhisattva cultivates the 
contemplation of sympathetic joy (anumodanamanasikara) incorporated into 


the six dispositions. 
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iii) Finally, the bodhisattva rejoices in seeing all beings cultivate the six 
virtues contained in these six dispositions (sarvasattvanam 
satparamitabhavanam sadasayaparigrhitam abhinandati) and wishes that he 
himself will never abandon the development of these six virtues as long as he 
is not seated on the throne of enlightenment (cf. H). This is how the 
bodhisattva cultivates the contemplation of rejoicing 


(abhinandanamanasikara) incorporated in the six virtues. 


All who hear about the development of contemplation (manasikarabhavana) 
by the bodhisattva - a development incorporated in the six dispositions - and 
who produce a mind of faith (Sraddhacitta), acquire infinite merit 
(apramanapunya) and destroy all the obstacles of their wrong-doings 
(duskrtavarana). What then could be said of the bodhisattvas themselves? 
[145al11] 


8. Comm. Bh 356b24-356c10, bh 201a5-201b5, U 421b14-421c23, u 308b1-309b1. 
“Cultivation (bhavana) is repeated pratice (abhyasa). There are five kinds of cultivation: 


i) Cultivation prepratory to practice: This is the non-erroneous practice 
(aviparitapravrtti) of generosity, etc. A stanza says: That donor (ddnapati) is excellent 
who, endowed with faith (sraddhavant), gives with respect (satkrtya), at the desired time 
(kale), with his own hand (svahastena), etc. (Cf. Kosa, IV, p. 235; Anguttara, III, p. 172: 
saddhaya danam deti, sakkaccam det, kalena danam, anuggahitacitto danam deti, 


attanan ca paran ca anupahacca danam deti) ... 


ii) The development of aspiration is to produce aspiration (adhimukti) by means of faith 
(sraddha) and zeal (chanda), by adhering trustfully (abhisampratyaya) to the holy 
doctrine (aryadesana) of the Buddha, and by showing zeal (chanda). A stanza says: Even 
though he may be unable to benefit, he adheres to the Buddha's doctrine. Endowed with 
faith and zeal, his good intentions (asaya) are always active and know no laziness 


(kausidya). 
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ii1) The development of contemplation is the cultivation contained in the contemplations 
of acceptance (asvadana), approbation (anumodanda) and rejoicing (abhinandana), as 


was said above (§ 1). 


iv) The development of skillfulness in means is the development contained in 


nonconceptual knowledge (nirvikalpakajnana), as was said above (§ 5). 


v) The development of accomplishment of the virtues to be practiced: The virtues are 
complete (parpiurna) in the Tathagatas. But for the welfare of others (pardartha) and by 
the power of an earlier vow (purvapranidhandnvedha), they practice the virtues of 
generosity, etc., that they have to practice effortlessly (andbhoga) and according to 
feasibilty (vathakalpam).” (U) 


The end of the paragraph is modeled after the commentary on the Sitralamkara, XVI, 16. 


9. [Subdivisions of the paramitas]. What are the subdivisions of these virtues? - 


Each is of three types: 


i) (1) Generosity of the Dharma (dharmadana@), (2) material generosity 
(amisadana) and (3) generosity of safety (abhayadana). 


ii) (1) Morality of abstention (samvarasila), (2) morality of collecting the 
wholesome dharmas (kusaladharmasamgrahakasila) and (3) morality for the 


service of others (sattvarthakriyasila). 


iii) (1) Patience to bear abuse (apakaramarsanaksanti), (2) patience to accept 
suffering (duhkhadhivasanaksanti) and (3) patience to contemplate the 
Dharma (dharmanidhyana-ksalti). 


iv) (1) Zeal with which to arm oneself (samndahavirya), (2) zeal to exert oneself 
(prayogavirya) and (3) zeal without timidity, stepping back or satiety (akinam 


aksobhyam asamtusti viryam). 


v) () Meditation of abiding (vihadradhyana), (2) meditation of production 
(abhinirharadhyana) and (3) meditation for the service of others 


(sattvarthakriyadhyana). 
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vi) (1) Preparatory nonconceptual wisdom (nirvikalpika prayogika prajna), 
(2) fundamental nonconceptual wisdom (nirvikalpika prajna) and (3) 
subsequent nonconceptual wisdom (nirvikalpika prsthalabdha prajna). 
[145a19] 


9. Comm. Bh 356c20-357a27, bh 201b5-202b7, U 422a3-422b4, u 309b1-310a5. 


“Each virtue is subdivided into three types and the author explains their specific 


characteristics. 


i) (1) Generosity of the Dharma (dharmadana): to preach the law, the sutras, etc. with an 
undefiled mind (aklistacitta). Generosity of the Dharma serves to strengthen 


(upastambha) the roots of good in others. 


(2) Material generosity (amisadana): to offer vital —_ provisions 
(jivitapariskaraparityaga) with an undefiled mind. Material generosity serves to 


strengthen the body (Adaya) of others. 


(3) Generosity of safety: to stop violent people (ghdtakanivarana) and to save timid 


people (bhiruparitrdna). 


Generosity of the Dharma serves to strengthen (upasatambha) the roots of good 
(kusalamulla) in others; material generosity serves to strengthen the body of others, and 


generosity of safety serves to strengthen the minds (citta) of others. 


it) (1) Morality of abstention (samvarasila): to engage in abstaining from unwholesome 
dharmas (akusaladharmasamvarasamadana). Insofar as it abstains from evil (papa), 
from unwholesome actions of body, speech, etc., (akusalakayavagddikarma), it is 
abstention (samvara), and this abstention is a discipline (sila). It supports the following 
two moralities, because by abstaining, one is able to cultivate the roots of good 
(kusalamila) such as worship of the Buddha (buddhapiijana), etc., and do good for 
others (sattvarthakriya). 


(2)Morality collecting wholesome dharmas (kusaladharma-samgrahakasila): serves to 
acquire all the attributes of the Buddha (buddhadharma) such as the powers (bala), the 


fearlessnesses (vaisaradya), etc. 
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(3) Morality for the service of others (sattvarthakriyasila): supporting the activity of 
beings in conformity with the Dharma, sharing irreproachable actions equally 


(niravadyakarma), it ripens (vipdcayati) beings. 


ili) (1) Patience to bear abuses (apaharamarsanaksanti): the cause for the maturation of 


beings (sattvavipakapravrttihetu). 


(2) Patience to accept suffering (duhkhadhivasanaksanti): the cause for the quality of 
Buddha because, without withdrawing, it bears the various sufferings, e.g., cold (Sita), 


heat (usna), hunger (bubhisksa) thirst (pipdasda). - 


(3) Patience to contemplate the Dharma (dharmanidhyanaksanti): the basis (asraya) 
for the two preceding patiences. It is the patience with regard to the profound (gambhira) 


and vast (vipula) Dharma. 


iv) (1) Zeal to arm oneself (samnahavirya): at the beginning, one encourages oneself by 
saying: "I am going to do something." This explains the first word of the sitra (Digha, 


IH, p. 237, etc.; commentary to Sitralamkara, XVI, 68), 'Sthamavan', i.e., vigorous. 


(2) Zeal to exert oneself (prayogavirya): at the time of acting (prayoga), to develop the 
effort conforming to aspirations (vathdsayam). This explains the next word of the siitra, 


'Viryavan'’, i.e., energetic. 


(3) Zeal without timidity, stepping back or satiety (alinam aksibhyam asamtusti virvam, 
cf. Sitralamkara, XVI, 68b): not to abandon the action undertaken in conformity with 
one's aspirations until one sits on the throne of enlightenment (@ bodhimandanisadandt). 
It is without timidity (alina) because it does not step back in the face of fatigue; it is 
without withdrawal because its courage does not yield before the insults of another 
(parapakara); it is insatiable (asamtusta) because in the interval leading up to 
enlightenment, it energetically develops the wholesome (kusalapakha) without yielding 
to laziness (kausidya). These three expressions, respectively, explain the words of the 
sutra: 'Utsahi drdhaparakramo aniksiptadhurah kusalehu dharmesu', i.e, courageous, 


firm in its march, not rejecting the the yoke of accomplishing wholesome dharmas. 


v) (1) Meditation of abiding (viharadhyana): it aims at attaining a present fortunate abode 
(drstadharmasukhavihara). Free of pride (mana), wrong views (drsti) and thirst (trsnda), 


it is pure (suddha). 
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(2) Meditation of production (abhinirharadhyana): aims at producing higher qualities 
(guna), such as the superknowledges (abhijnd), etc. 


(3) Meditation of accomplishing duty (krtyanusthanadhydna): aims at rendering service 
(arthakriya) to all categories of beings because it suppresses (nivrmoti) the sufferings of 


famine (durbhiksa), sickness (vyadhi), fear (bhaya), etc. 


vi) (1) Preparatory nonconceptual knowledge (nirvikalpika prayogika prajna): precedes 


realization (abhisamaya); it is the knowledge of superior means (updayajnana). 


(2) Properly called nonconceptual knowledge (nirvikalpika prajna): the knowledge of 


abhisamaya. 


(3) Subsequent nonconceptual knowledge (nirvikalpika prsthalabdha prajnda): follows 
abhisamaya; it is a conventional cognition (samvrttijidna) giving rise to all kinds of 
predictions, etc. (nanadharmadesanasamutthapaka).” (U) - For this threefold wisdom, 
see chap. VIII. 


10. [Content of the paramitas]. What is the content of these virtues (tasam 
samgrahah katham drastavyah)? - These virtues contain (samgrhnanti) all the 
wholesome dharmas (kusaladharma) insofar as they have virtue as their nature 
(laksana); they promote (Gnulomika) the virtues and are their outcome 


(nisyanda). [145a21] 


10. Comm. Bh 357b1-8, bh 202b8-203a3, U 422b6-18, u 310a6-310b3. 


"What is the content of these virtues? It is asked how these virtues (pdramita) and the 
wholesome dharmas (kusaladharma) are mutually inclusive (anyonyasamgrhita). 
Because they include all the good dharmas: 1.e., the virtues suffice to include all the good 
dharmas and in turn these good dharmas include the virtues. Here, by wholesome 
dharmas is meant all the factors of awakening (bodhipaksikadharma). They have virtue 
as their nature: thus, faith (sraddha), truth (prasrabdhi), etc., promote virtue. They are its 
result: thus, the six superknowledges (abhijna), the ten powers (bala) and the other 


qualities (guna) are derived from the virtues.” (Bh) 
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11. [Vices opposing the paramitas]. How do the vices opposing (vipaksa) the 
virtues include (samgrhnanti) all the defilements (samklesa)? — Insofar as they 
have these vices as their nature (Jaksana), that they are their cause (Hetu) and 
their fruit (phala). [145a23] 


11. Comm. Bh 357b11-15, bh 203a3-6, U 422b20-24, u 310b3-5S. 


“The vices opposing (vipaksa) the virtues are avarice (mdtsarya), immorality (dauhsila), 
anger (krodha), laziness (kausidya), distraction (viksepa) and faulty wisdom 
(dusprajna).” (VU) 


“Having explained how the virtues include all the pure dharmas (sukladharma), the 
author is now going to explain how the vices opposing these virtues include all the 
defiled dharmas (samklesikadharma). The defilements have these vices as their nature: 
they have desire (raga), etc. as their characteristic. They are the cause of these vices: they 
are the cause of avarice, etc.; i.e., lack of faith (asraddha), wrong views (mithyadrsti), 
etc., are the cause of avarice, etc. They are the fruit of these vices: they are the fruit of 


avarice, immorality, anger, etc.” (Bh) 


12. [Benefits of the paramitas]. What are the benefits (anusamsa) of these 
virtues? - In the course of transmigration (samsdara), the bodhisattvas take 
possession (parigrhnanti) of the following benefits: mastery (aisvarya), high birth 
(mahajanma), great entourage of followers and servants (mahdpaksaparijana), 
successful efforts in a great work (mahakarmante), absence of torment 
(anupaghata) and the weak afflictions (myrduklesa), skill in the arts, letters and 
classical sciences (Silpasdastra-vidyasthanakausSalya): this happiness (abhyudaya) is 
impeccable (niravadya), lasts until the attainment of the throne of enlightenment 
(a bodhimandanisadandt), is devoted to the service of all beings 
(sarvasattvarthakriyopasthita); it consitutes the benefits of the bodhisattvas. 
{145bl]a 
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12. Comm. Bh 357b23-357c1, bh 203a6-203b1, U 422c2-17, u 310b5-311a4. 


“Now the author will explain the benefits (anusamsa) and the qualities (guna) of the 
virtues. Mastery (aisvarya) is the advantage coming from the virtue of generosity 
(danaparamita). The final phrase: 'this happiness is impeccable’ up to: 'and constitutes 
the benefits of the bodhisattva' should be applied to the entire passage. - High birth 
(mahajanma) is the benefit coming from the virtue of morality (silapdramita). High birth 
means a good destiny (sugati). - Great entourage of followers and_ servants 
(mahapaksaparijana) is the benefit coming from the virtue of patience (ksantiparamita). 
Follower (paksa) is synonymous with family (kutumba) and servant (parijana) 1s 
synonymous with server (dasa). - Success in efforts in a great work (mahakarmante 
prayogasiddhih) is the benefit coming from the virtue of zeal (virvapdramita). The great 
work (mahakarmanta) is that of a cakravartin, etc. The efforts (prayatna) dedicated to it 
are called prayoga. The resultant success (Artvanusthdna) is called siddhi because the 
benefit which it brings encounters no obstacles (apratigha). - Absence of torment and 
weak passions are the benefit coming from the virtue of meditation (dhyadnapdaramita) 
because meditation weakens (vidhamati) the power (prabhdva) of the torments and 
passions. - Skill in the arts, letters and classical sciences 
(silpasastravidyasthanakausalya) is the benefit coming from the virtue of wisdom 
(prajnaparamita)." (U) — “This happiness is impeccable: this is not so for the heretics 
(tirthika); they have happiness but it is reprehensible (savadya). Moreover, their 
happiness is transitory (anitya) whereas the fruits of the virtues are eternal; it is affirmed 
that they last until the attainment of the throne of enlightenment (a 
bodhimandanisadandat). Furthermore, in the heretics, happiness is concerned solely with 
personal interest (svartha) and not with the interest of all beings (parartha); they are not 
dedicated to the service of all beings. By contrast, the marvelous fruits which come from 
the virtues are dedicated to the service of all beings (sarvasattvarthakriyopasthita). Thus 


the virtues bear fruits of marvellous benefits, irreproachable fruits, etc.” (Bh) 


13. [Mutual inclusion of the paramitas]. How is the mutual inclusion 
(anyonyaviniscaya) of these virtues to be understood? The Bhagavat designated 
all the virtues sometimes by the name of generosity (dana), sometimes by the 


name of morality (sila), sometimes by the name of patience (ksanti), sometimes 
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by the name of zeal (virya), sometimes by the name of meditation (dhydna) and 
sometimes by the name of wisdom (prajna). What was his intention (samdhi)? - 
He wanted to say that, in the practice (prayoga) of each virtue, there is the 


intervention of all the virtues. [145b8] 


13. Comm. Bh 357c10-16, bh 203b1-4, U 422¢24-423a7, u 311a4-311b1. 


“In the TrimSatikaprajiaparamitasutra it is said: When one speaks of one virtue, one is 
speaking of all the virtues. What does that mean? It means that in the practice of one 
single virtue, all the other virtues are involved. Thus, when one practices generosity 
(dana), one disciplines (samvr-) the body (kdya) and the speech (vdc); thus there is the 
involvement of the virtue of morality (sila), and so on up to: when one practices 
generosity, one understands the cause (hetw) and the fruit (phala); thus there is the 
involvement of the virtue of wisdom (prajnd). It is the same for the other involvements.” 


(Bh) 
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NOTES TO CHAPTER IV 
Preliminary Note. 


References on the paramitas: 


In the Hinayana: dasa paramtyo, Jataka, I, p. 73 (32); Cariyapitaka, collection of short 
tales illustrating the seven paramita, trans. B. C. Law, Anthologies of the Pali Canon, I, 
1938, p. 95 sq.; R. C. Childers, Dict of Pali, s.v. parami, p. 334 sq.; B. C. Law, Concepts 
of Buddhism, 1938, p. 5; Mahavastu (with many examples from the Jatakas), III, p. 226 
(2) seq.; Lalitavisatara, p. 2 (5), 8 (2), 34 (29) seq., 274 (21), 414 (19), 427 (17), 435 
(10).; numerous examples of the virtues in Jatakamala, AvadanaSataka, 
Avadanakalpalata; Divya, p. 95, 127, 490; Kosa, IV, p. 11, 231; VIII, p. 78, 82. 


In the Mahayana: Mahavyut. 913-924; Dharmasamgraha, XVII, XVIII; 
PaficavimSatishahasrika (ed. N. Dutt), p. 187-190; Saddharmapundarika, p. 17 seq., 142, 
256, 259, 264, 332, etc.; DaSabhimika, p. 63, 72, 81, 04; Bhadramayakara, p. 80. 94, 
103; Lankavatara, p. 236 seq.; Samdhinir. IX, v. 9-27 (lengthy developments of the first 
six p., of the last four p., order, subdivisions, name, opposing vices, retribution, defiled 
p., visuddhi shared and special to the p., permanence, vipdkaphala, prabhava, hetu, phala 
and artha, nihsvabhava and p., paramita, upaparamita and mahaparamita), Madh. 
avatara (treats one p. by means of bhtimi); Siksasam. p. 187 et passim; Bodhicaryavatara 
and Pafijika entire; Sttralamkara, XVI (with the same subdivisions as the Samgraha), 
Bodh. bhimi, p. 114-216; Abhidharmasamuccayavyakhya, T 1606, k. XI and XII, p. 
746c17 seq.; Madhyantavibhanga, p. 205-208; Siddhi, p. 620-638. 


28 2K ok 


1. We must distinguish: the cause of entry, namely the improperly-called mundane 
paramitas, practiced prior to abhisamaya, before the bhiimis; the fruit of entry, namely 
the properly-called virtues of the supramundane (/okottara) state, purified by means of 
nirvikalpakajfana and cultivated in the bhiimis. On this subject: 


Bodhicaryavatarapafyika, p. 345 (8-10): evam ete danddayahsatkrtya sambhrta api 

prajnam antarena na saugatapapdadhigamahetavo bhavanti n api paramitavyadesam 
labhante. prajnakrtaparisuddhobhdjah punar avyahatodarapravrttitaya tadanikala, 
anuvartamanas taddhetubhavam adhigacchanti. paramitanamadhheyam ca labhante. 


Madhyantavibhanga, p. 204 (22): prathamayam bhumau dharmadhatoh 
sarvatragatvabodhal lokoyyatah paramitah pratilabhante. purvam tu 
prathamabhmuiprayogasamegrhita laukika evety atah prathamayam bhumau 
pratilambhaparamatety ucyate. 


Comm. on Namasamegiti, cited in Siddhi, p. 627: ete danddayah sambodhicittapurvakah 
sarvasattvesu maitrasayaparinamitah paramitanama labhante. tah punar laukika 
lokottaras ca. tatranivaritatmaadyupalambha laukikah. skandhdadisv 
anatmadyadhimoksapravrttas tattvadhigama-paribhavitas ca. - See also Madh. avatara, 
p. 30-31. Also the distinction between upaparamita and paramita in Samdhinir. IX, v. 27; 
Lankavatara, p. 236-237; Siddhi, p. 637. 
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2. Each supramundane virtue 1s itself incorporated into the excellent pure proclivity: 
suddhadhyasaya. This proclivity is a quality of the bodhisattva in the first seven bhimis 
(Satralamkara, IV, 2). The bodhisattva who possesses it is madhyapaka (Bodh. bhtimi, p. 
86 (5)). It is of five types (Sutralamkara, XX, 6) or of fifteen types (Bodh. bhiimi, p. 313 
(7) sq.). It constitutes the sixth paramata of the paramitas (below, § 5). It is essentially 
altruistic (sarvasattvahitasukhadhydasaya). 


4. The number of the p. is fixed at six for many reasons: Samdhinir., IX, v. 9, no. 4 (two 
reasons); Sutralamkara, XVI, 2-7 (six reasons: asamklesam aviparitakrtyarambham 
cadhikrtya, parartham atmartham carabhya, sakalapararthadhikarat, 
samastamahayanasamgrahadhikar at, sarvakaramargadhikardt, siksatrayam adhikrtya); 
Siddhi, p. 627 (four reasons). 


5. Paragraph reproduced textually, with the indication of its author (ity Gryasangah), by 
Haribadhadra in his Abhisamayalamkaraloka, ed. Wogihara, p. 245 (23). It is a question 
of the six excellences (paramata) of the p. 


The fourth paramata, upayakausSalya, has the effect of making the p. triply pure 
(trimandalaparisuddhaka) by incorporarting them into the nirvikalpakajfiana. Thus the 
generosity of the bodhisattva is triply pure because he makes no distinction between the 
gift given (deya), the donor (dayaka) and the recipient (pratigrahaka). On 
trimandalaparisuddhi or trikotisuddhi, cf. Mahavyut., 2547: Satasahasrika P.P., p. 92 (5) 
- 93 (1); PaficavimSatisahasrika, p. 264 (16-22); Bodhicaryavatara, IX, st. 168; - 
Sampanyjika, p. 604 (5-6); Uttaratantra, p. 120, 254; Siddhi, p. 629 n.; Samgraha, below, 
chap. VII, § 9, no. 1. - Cf. Kosa, IV, p. 234-238. 


Siddhi, p. 626, has seven paramatas instead of six: pratistha-, asraya-, adhyasaya-, 
vastu-, upayakausalya-, parinama-, parisuddhi-. Cf. the seven paramatas of the Parama 
bodhih, Bodh. bhiimi, p. 89 (12). 


Twelve paramatas in Madhyantavibhanga, p. 202-209: audarya-, Gyatatva-, adhikara-, 
nairantyarya-, akrcchratva-, vittatva-, parigraha-, drambha-, pratilambha-, nisyanda, 
nispatti-. 


6. Order of the p.: Samdhinir., [X, v. 11; Sttralamkara, XVI, 214; 
Abhidharmasamuccayavyakhya, T 1606, k. XI, p. 747b26; Siddhi, p. 628. 


7. Etymology of the p.: Kosa, IV, p. 231; Madh. avatara, p. 30; Samdhinir., [X, v. 13; 
Sitralamkara, XVI, 15; Abhidharma-samuccayavyakhya, T 1606, k. XI, p. 747c21 seq.; 
Siddhi, p. 628. — F. W. Thomas, JRAS, 1904, p. 547. 


8. Cultivation of the p. Two theories presenting some differences: on the one hand, the 
Samgraha, on the other hand the Sitralamkara, XVI, 16, the 
Abhidharmasamuccayavyakhya, T 1606, k. XII, p. 748b21 seq. and Siddhi, p. 629. The 
Sitralamkara distinguishes: 
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i. upadhisamnisrita bhavana which is fourfold: hetu-, vipaka-, pranidhana-, 
pratisamkhyanasamnisrita. 

ii. manasikadrasamnisrita bhavana which is fourfold: manasikara being of adhimukti, of 
asvadana, of anumodana and of abhinandand cf. Samgraha). 

ili. ASayasamnisrita bhavana which is sixfold: the asaya being atrpta, vipula, of mudita, 
upakara, nirlepa and kalydna (cf. Samgraha). 

iv. updyasamnisrita bhavana which is threefold, each virtue before being triply pure 
(trimandalaparisuddhi). 


v. vibhitvasamnisrita bhavana which is threefold: kaya-, carya- and desanavubhutva. 


For more information, see Siddhi, p. 629. 


9. Subdivisions of the p.: 


Division into three types (with some differences): Dharmasamgraha CV-CX; Samdhinir., 
IX, § 12; Sttralamkara, XVI, 17-18 (dana); XVI, 37 (sila); XVI, 38 (ksanti); xvi, 39, 68 
(virya); XVI, 25 (dhyana); XVI, 27 (prajna); Bodh. bhtmi, p. 200-201 (virva); p. 207 
(10) (dhyana); p. 212 (prajna); Abhidharmasamuccayavyakhya,T 1606, k. XII, p. 749c3- 
10); Siddhi, p. 620-624 (p. 621, correct alina, avivartya, analamtda to alina, aksobya, 
asamtustivirya). 


Division into seven types: Abhidharmasamuccayavyakhya, T 1606, k. XII, p. 749c23- 
750a6. 
Other subdivisions in Bodh, bhimi. 


Virya is always defined by the siitra: Sthamavan .... kusalesu dharmesu. This sutra is 
found everywhere: Digha, III, p. 237, 268, 285; Majjhima, I, p. 356; II, p. 95, 128; 
Samyutta, V, p. 197 seq.; Anguttara, I p. 117, 244-246; III, p. 2, 11, 65, 152 seq.; IV, p. 3, 
110, 153 seq., 234, 352-353, 357; V, 15, 24, 27-28; Udana, p. 36; Sitralamkara, ad XVI, 
68; Siddhi, p. 330. — Cf. W. Geiger, Pali Dhamma, 1920, p. 111. 


10. Content of the p.: Sitralamkara, XVI, 29; Abhidharma-samuccayavyakhya, T 1606, 
k. XI, p. 750a7 seq. 


11. Vices opposing the p.: Samdhinir. IX, § 14; Sttralamkara, XVI, 30-36 (seven sakti 
opposite to each p.); Madhyantavibhanga, p. 94-96; Abhidharmasamuccaya, T 1606, k. 
XII, p. 750a25. 


12. Benefits of the p., Samdhinir., IX, 15; Sttralamkara, XVI, 36-70; 
Abhidharmasamuccayavyakhya, T 1606, k. XII, p. 750a29 seq.; Siddhi, p. 630. 


13. Mutual inclusion of the p.: Sitralamkara, XVI, 71; Siddhi, p. 630. 
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Excluding any error, the Trisatika P.P. cited here by the Basya, cannot be found either in 
the original or in Chinese or Tibetan translation. It is mentioned in Mahavyut. no. 1374 
and in the Namasamgiti, cf. P. Vaidya, Etudes sur Aryadeva et son Catuhsataka, 1923, p. 
44. 
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CHAPTER V 


THE VARIOUS DEVELOPMENTS OF CAUSE AND FRUIT 


(hetuphalabhavanaprababheda) 


1. A) In Chapter IV the cause and result of entry into the characteristics of the 
knowable (jieyalaksanapravesahetuphala) has been explained. How should the 
diverse cultivations (bhavanaprabrabheda) of this cause and fruit be understood? 


- As the ten stages (bhiimi) of the bodhisattva. What are they? 
i) Pramudita bhiimih, the joyous level. 
ii) Vimala bhimih, the stainless level. 
iii) Prabhakart bhiimih, the shining level. 
iv) Arcismati bhiimih, the blazing-wisdom level. 
v) Sudurjaya bhimih, the difficult to conquer level. 
vi) Abhimukhi bhiimih, the revealed level. 
vii) Diramgama bhimih, the far-gone level. 
viii) Acala bhiimih, the immovable level. 
ix) Sadhumatt bhiimih, the excellent-intelligence level 
x) Dharmamegha bhimih, the cloud of Dharma level. 


B) Why is their number fixed as ten? - Because they counteract (pratipaksa) the 
ten opposing (vipaksa) kinds of ignorance (avidya). In fact, ten kinds of ignorance 
arise opposing the tenfold dharmadhatu that is to be known (dasavidha 
jieyadharmadhatu). 


What is the tenfold dharmadhatu that is to be known? 


i) In the fist bhimi, the dharmadhatu should be known as universal reality 


(sarvatragartha). 
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ii) In the second bhimi, as excellent reality (agrartha). 
iii) In the third bhimi, as reality with excellent outcome (nisyanddagrartha). 
iv) In the fourth bhimi, as ungraspable reality (aparigrahartha). 


v) In the fifith bhimi, as reality with no difference in series 
(samtanabhinnartha). 

vi) In the sixth bhimi, as reality beyond defilement and purification 
(nihsamklesavisuddhyartha). 

vii) In the seventh bhimi, as reality free from multiplicity (andnatvartha). 
viii) In the eighth bhiimi, as reality free from decrease and increase 
(anapacayopacayartha), as reality supporting mastery of characteristics 


(nimittavasitasrayartha) and as reality supporting mastery of the 


buddhafields (Asetravasitasrayartha). 

ix) In the ninth bhimi, as reality supporting mastery of knowledges 
(jidnavasitasrayartha). 

x) In the tenth bhumi, as reality supporting mastery of action 


(karmavasitasrayartha) and as reality supporting mastery of dharanimukha 


and samadhimukha (dharanisamadhimukha-vasitasrayartha). 
Here are some stanzas (cf. Madhyantavibhanga, karika XIV-XVI, p. 97 seq): 


a) Universal reality and excellent reality, reality with excellent outcome, 


ungraspable reality, reality with no difference in series, 


b) Reality beyond defilement and purification, reality free of multiplicity, 


reality free of decrease and increase and support of the fourfold mastery. 


c) The ignorances relative to the dharmadhatu constitute the ten 
undefiled obstacles (aklistavarana). The bhimis counteract the ignorances 


opposing the ten bhiumis. 


These ignorances are undefiled (aklista) for the Sravakas but defiled (Alista) 
for the bodhisattvas. [145c13] 
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1. Comm. Bh 358a16-358c1, bh 203b4-204b4, U 423b6-424a2, u 311b1-312b8. 


“Questions and answers relating to the various cultivations of the cause and result. What 
is the tenfold dharmadhatu that is to be known? In the first bhumi, it should be known as 
universal reality ... and in the tenth, as reality supporting mastery of action and mastery 
of dharani- and samadhi-mukha. Being of ten types, this dharmadhatu is to be known 
(jneya); that is why it is called the tenfold dharmadhatu to be understood (dasavidha 
jneyadharmadhdatu). In each bhiimi there is a special dharmadhatu to be understood but 
the power of ignorance does not allow it to be known. In order to counteract these 
ignorances, the ten bhtimis are established. The opposing obstacles (vipaksavarana) 


being of ten types, ten bhiimis are established. What are these ten opposing obstacles? 
(1) Prthagjanatva, the quality of the ordinary person. 
(2) Mithyapratipatti, bad behavior in respect to beings: reprehensible physical acts, etc. 


(3) Dhandhatva, slowness or failure of memory (musitasmrtita) in regard to the dharmas 


of hearing (sruta), contemplating (cinta) and meditating (bhavand). 


(4) Suksmaklesasamudacara, the activity of subtle desire coming from the erroneous 
innate view of self (sahajasatkayadrstisamgrhita). Since this desire is of a lower 
category, since it is not the object of a spontaneous act of attention (manasikdara) and 


since it has been practiced for such a long time, it is subtle (suksma). 
(5) Hinayanaparinirvana, complacency with the nirvana of the Lesser Vehicle. 


(6) Sthulanimittasamudacara, adhering to the existence of the coarse marks of defilement 


and purification. 


(7) Suksmanimittasamudacara, adhering to the existence of the subtle marks of arising 


and cessation. 


(8) Nirmittabhisanskara, the need for the practice of will in order to produce 


contemplation free of concept. 
(9) Sattvarthakriyanabhisamskara, the lack of application in the service of beings, 


(10) Dharmesu vasitapratilambhah, the absence of mastery of the dharmas. [For the 


exact meaning of these technical terms, cf. Siddhi, p. 639 seq.] 
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In Tibetan, these ten obstacle-ignorances are: (1) so sohi skye bo nid; (2) bden pa la lus 
la sogs pas phyin ci log tu sgrub pa; (3) bul ba nid; (4) fons mons pa phra ba kun tu rgyi 
ba; (5) theg pa dman pas mya nan las hdah ba; (6) mtshan ma rgya chen po la kun tu 
spyod pa: (7) mtshan ma phra mo la kun tu spyod pa; (8) mtshan ma med par mnon par 
hdu byed pa; (9) sems can gyi don byed pa la mnon par hdu byed pa med pa; (10) thob 
par byad bahi chos la gtso bor bya med pa]. 


(i) Sarvatragartha: this dharmadhatu of the first bhiimi is omnipresent because there is 
no dharma that is non-substantial (andtman). The person who knows this enters into the 


first bhtimi. 


(11) Agrartha: this dharmadhatu of the second bhiimi is excellent in all its qualities. The 


person who knows this enters into the second bhimi. 


(111) Nisyandartha: The doctrine (desana) of the Greater Vehicle which follows from this 
dharmadhatu of the third bhimi is excellent. The person who knows this enters into the 
third bhiimi. 


(iv) Aparigrahartha: this dharmadhatu of the fourth bhimi cannot be conceived of as 
‘mine’ (atmiya) or taken as one's own; it is like an individual from Uttarakuru who cannot 
be imprisoned. When one attains (adhigama) this dharmadhatu, one cannot say "It is 


mine." The person who knows this enters into the fourth bhimi. 


(v) Samtanabhinnartha: in this dharmadhatu of the fifth bhimi there is no difference in 
nature; it is like the eye, etc., which, in the various series of beings (sattvasamtanavisesa) 


separately, shows no differences. The person who knows this enters into the fifth bhimi. 


(vi) Nihsamklesavisuddhyartha: in this dharmadhatu of the sixth bhtimi there is no 
defilement from the beginning because it is naturally nondefiled (aklista). Since it is not 
at first defiled, it is not later purified. The person who knows this enters into the sixth 
bhtmi. 

(vil) Andnatvartha: although the texts, stitras, etc., (siitradhidharma) may have given all 
kinds of definitions (vyavasthana) for this dharmadhatu of the seventh bhimi, 
nevertheless, it is without differences. The person who knows this enters into the seventh 


bhimi. 
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(vii) Anapacayopacayartha: this dharmadhatu of the eighth bhimi does not diminish 
when the defilement (samklesa) decreases and does not increase when the purity 
(visuddhi) increases. Nimittavasitasrayartha: this dharmadhatu is the support of the 
mastery over characteristics. The mastery over characteristics that is obtained is called 
mastery of marks because the characteristics of gold, silver, etc., appear at will 
(vathakamam). - Ksetravasitasrayartha: this dharmadhatu is the support of mastery of the 
buddhafields. The mastery which one obtains over the buddhafields is called mastery in 
ksetra: if one wishes that the ksetra be transformed into jewels, etc., it occurs as one 
wishes (cf. chapter I, v. 60; chapter II, § 14). The person who knows this enters into the 
eighth bhimi. 


(ix) Jndnavasitasrayartha: this dharmadhatu of the ninth bhtimi is the support of the 
mastery of analytical knowledge (pratisamvid). [According to U: one realizes the virtue 
of knowledge (jfdnapdaramita); with regard to all texts, one does not stick to them 
literally (vathadrutam) but one grasps the hidden meaning (abhisamdhi); one ripens all 
beings correctly and one experiences the supreme happiness of the Dharma.] The person 


who knows this enters into the ninth bhtiimi. 


(x) Karmavasitasrayartha: this dharmadhatu of the tenth bhtimi is the support of the 
mastery of action, physical activities, etc. (kayadikarman), and the support of the mastery 


of dharani- and samadhi-mukha. The person who knows this enters into the tenth bhtmi. 


These ignorances are undefiled in the srdvakas, because they do not wish to enter into 


the bhimis.” (Bh) 


2. i) Why is the first bhimi called Joyous (pramudita)? Because, thanks to it, for 
the first time (prathamata eva) one obtains for the first time the faculty 
(samarthya) of ensuring one's own interest and that of others 


(svapararthasiddhi). 


ii) Why is the second bhimi called Stainless (vimala)? Because it avoids the 


stains of immorality (dauhsilyamala). 


iii) Why is the third bhimi called Shining (prabhakari)? Because, with the 


immutable (acyuta) meditative stabilizations (samadhi) and absorptions 
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(samapatti) assupport (asraya), it is the support of the great brilliance of the 


Dharma (mahdadharmaprabha). 


iv) Why is the fourth bhimi called Blazing Wisdom (arcismati)? Because the 
auxiliary dharmas of enlightenment (bodhipaksyadharma) burn away 


(dahanti) all the obstacles (sarvavarana). 


v) Why is the fifth bhimi called Difficult to Conquer (sudurjaya)? Because it 
is difficult to realize on account of the mutual opposition between knowledge 


of the truth (satyajndna) and mundane knowledge (laukikajnana). 


vi) Why is the sixth bhimi called Revealed (abhimukhi)? Because it makes 
the virtue of wisdom (prajnaparamita) present (abhimukhi) with the 


knowledge of dependent origination (pratityasamutpdada) as support. 


vii) Why is the seventh bhiimi called Far-Gone (diramgama)? Because it 


reaches the end (nisthagata) of the practice of effort (prdyogiki carya). 


viii) Why is the eighth bhumi called Immovable (acala)? Because it is not 


disturbed by any sign (nimitta) or any exercise of will (abhisamskarana). 


ix) Why is the ninth bhimi called Excellent Intelligence (sadhumdati)? 


Because it attains the higher liberated knowledges (pratisamvijnana). 


x) Why is the tenth bhimi called Cloud of Dharma (dharmamegha)? Because 
it attains a combined knowledge of all the dharmas (samsrstalambana 
sarvadharmajnana) which includes all the dharani- and samadhi-mukhas, 
hides (chadayati) the broad obstacles (visSalavarana) as the cloud (megha) 
hides space (akasa) and fulfills (paripiparti) the dharmakaya. [145c28] 


2. Comm. Bh 358c18-359a19, bh 204b4-205b6, U 424a17-424c3, u 312b8-314a5. 


Here the author justifies the use of the terms (sabdapravyrttihetu). 


“1) Pramudita, Joyous, because, thanks to it, for the first time the faculty of ensuring 


one's own interest and that of others. At the moment of full realization (abhisamaya), the 


bodhisattvas obtain the higher faculty of ensuring their own personal interest and that of 


others and thereby experience great joy (pramoda). The Sravakas, etc., who, at the 
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moment of full realization, obtain only the faculty of ensuring their own personal interest, 
do not experience such joy; that is why there is no question of the Joyous bhtmi for 
them. If this joy is absent in the first bhiimi, it will be absent also in the following 


bhimis, because it is the first (purvamgama). 


ii) Vimala, Stainless, because it avoids the stains of immorality. In this bhtmi, since 


morality is present naturally (prakrtya), it avoids all the stains of immorality. 


il) Prabhakari, Shining, because with the meditative stabilizations and absorptions as 
support ... In this bhtimi extraordinary (adbhuta) meditative stabilizations are evidenced, 
the brilliance of knowledge (jfdnaprabha) shines forth. Because it illumines the 
dharmas, it is called blazing (prabhakari). That which does not perish after having been 
obtained is called immutable (acyuta). The meditative stabilizations of the order of 
concentration (dhyana) are called 'samadhi', the meditative stabilizations of the formless 
realm (Grupya) are called 'samapatti'. Or rather, samadhi is the one-ponted fixing of the 
mind (cittaikagrata) and samapatti is the concentration (samdadhdna), the realization 
(saksatkara). This bhimi is the support of the great brilliance of the Dharma: on this 
bhimi, the bodhisattvas are endowed with concentrations and, because they do not lose 
them, they obtain the brilliance of knowledge (jfidnaprabha) of the dharmas of the 
Greater Vehicle, siitras, etc. Being the causal support (Gsrayahetu), this bhiimi is called 


shining. 


iv) Arcismati, Blazing Wisdom. Since the fire (arcis) of wisdom (mati = prajna) occurs 
on this bhimi, it is called the bhtimi of blazing wisdom. In this expression, all the 
auxiliary dharmas of enlightenment (bodhipaksyadharma) are called 'fire' (arcis) because 
they burn away the obstacles (@varana). When these auxiliaries of enlightenment are 


abundant, the defilements (k/esa) are entirely consumed. 


v) Sudurjaya, Difficult to Conquer. The knowledge of the absolute truth 
(paramarthasatyajndna) is free of concepts (nirvikalpa); mundane knowledge 
(laukikajnana) which deals with writing (/ipi), gestures (mudra), crafts (silpa), sciences 
(sastra), etc., 1s conceptual (savikalpa). As the knowledge of absolute truth 
(paramarthasatya) and the knowledge of contingent truth (samvrtisatya) are in 


opposition (viruddha), it is difficult to produce them by bringing them together. This 
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bhimi, which joins them so that they do not contradict each other in any way, is very 


difficult to overcome. 


vi) Abhimukhi, the Revealed bhtmi, because the supreme virtue of wisdom 
(prajndparamita) is present here (abhimukhi). In this bhimi, the absorption on dependent 
origination (pratitvasamutpddavihara) is attained (adhigama); the power of the 
knowledge bearing on dependent origination (pratityasamutpddajndna) makes the virtue 
of wisdom, nonconceptual (nirvikalpa) and supreme (anuttara), manifest in its 
sovereignty. One knows that all dharmas are neither defiled (samklista) nor purified 
(visuddha). 


vii) Diramgama, the Far-Gone bhtimi, because it reaches the limit of the exertion of 
effort. In this bhiimi the exertion of effort (pravogiki carya)) is complete (paripurna). But 
even though all the marks (nimitta) of the dharmas are immobilized (acala, Gninjya), 


there is still effort (abhoga) in the signless (animitta). 


vill) Acala, the Immovable, because all the marks (nimitta) and all the practices of will 
(abhisamskarana) cease to disturb the mind. In this seventh bhimi, one is no longer 
disturbed by any notion (nimitta) because all notions are no longer active (asamudacardt, 
but that does not take place easily or spontaneously (svarasena) because one no longer 
strives (prayoga). In the eighth bhumi, since there is no further striving, there is no more 


abhoga. This is the difference between the seventh and the eighth bhtmis. 


ix) Sadhumati, Excellent Intelligence, because it attains the four liberated higher 
knowledges (pratisamvid) (cf. chap. X, § 14). The knowledge of the pratisamvids is the 
best of all the knowledges. This knowledge is wisdom (mati = prajna), hence the name 
'sadhumati’. The four pratisamvids are those of the Dharma, of meaning (artha), of 
etymology (nirukti) and of prophecy (pratibhdna). By means of dharmapratisamvid, one 
completely knows (abhijnana) the phrases (pada) of all the texts (dharma); by 
arthapratisamvid, one completely penetrates (prativedha) the value (naya, vidhi) of every 
meaning (artha); by niruktipratisamvid, one completely discerns (pravicaya) all 
languages (ghosa); by pratibhanapratisamvid, one can preach the Dharma in all ten 
directions as is needed (yathayogam). Because in this bhimi one acquires for the first 
time the knowledge of the pratisamvids not yet acquired, it is called the bhiimi of 


excellent intelligence. 
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x) Dharmamegha, Cloud of Dharma, because it attains the combined knowledge of all 
Dharma, siitras, etc. This knowledge bears on all dharmas, sutras, etc., which are not 
separate from tathata, in a combined way. This knowledge, which has as object (visaya) 
the general characteristic (s@mdnyalaksana) of all dharmas, is like a great cloud (megha). 
(a) The dharani- and samadhi-mukhas are like pure water. This knowledge contains them 
like the cloud contains water, for it has the excellent faculty (samarthya) of giving rise to 
them. (b) Moreover, like a great cloud hides (chddayati) space (akasa), this combined 
knowledge of all dharmas hides the two obstacles, the obstacle of the passions and the 
obstacle to knowledge (klesavarana) which are broad (visa/a) and infinite (ananta) like 


space. Here ‘hide! (chddayati) means to suppress (nirharati), to cut (prahanti). 


c) Finally, just as a great cloud causes clear fresh water to rain down which fills 
(paripiparti) space (akasa), so this combined knowledge of all dharmas emanates 


innumerable excellent qualities (aprameyaguna) which fill .... the dharmakaya.” (U) 


3. How are these bhimis acquired (bhiimilabdha)? - In four ways (cf. 
Sutralamkara, XX-XXI, 41): 


i) By acquiring convinced adherence (adhimuktilabdha), by adhering to the 


bhimis. 


ii) By acquiring the practices (caritalabdha), by acquiring the ten textual 


practices (dasa dharmacarita) relating to these bhimis. 


iii) By acquiring penetration (prativedhalabdha), for when the fundamental 
element (dharmadhatu) is penetrated in the first bhiimi, all the other bhimis 


are penetrated. 


iv) By acquiring the achievement (nispattilabdha), by reaching the summit 


(nisthagamana) of the development (bhavana) of these bhimis. [146a4] 


3. Comm. Bh 395a25-26, bh 205b6-7, U 424c8-20, u 314a5-314b1. 


“The author says that there are four ways of acquiring the bhiimis: 
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i) By acquiring convinced adherence, by adhering to the bhumis: one affirms 


(avadharana) that the doctrine (desanddharma) relating to the bhiimis is correct. 


ii) By acquiring the practices, by acquiring the ten textual practices relating to these 
bhimis: one acquires the ten textual practices relating to the doctrine: these consist of 
copying (/ekhanda), veneration (pijjana), making known (dana), hearing (sravana), 
reciting (vadcana), reading (udgrahana), explaining (prakdasanda), studying (svadhyayana), 
meditating on (cintanad), putting into practice (bhdvand) the doctrine (desanadharma) 


relating to the bhumis (cf. Mahavyutpatti, 903-9120. 


iil) By acquiring penetration, for all the other bhimis are penetrated, when the 
fundamental element has been penetrated in the first bhiimi: When one has completely 
understood (samyagavabodha, pratipatti) the first bhiimi, one quickly penetrates all the 
following bhtimis. A stanza says: When the first knot of bamboo is broken (venusamdhi), 
the other knots are quickly broken; in the same way, if one acquires correct knowledge of 


the first bhtiimi, the others bhimis will be quickly gained.” (U) 


“tv) By acquiring the achievement, by reaching the summit of development of these 


bhiumis: when one has cultivated the bhimis, one reaches the summit.” (Bh) 


The commentary to Sttralamkara XX-XXI, 41, is even more precise: caturvidho 
bhuminam labdhah / adhimuktilabho yathoktadhimuktito ‘dhimukticaryabhumau / 
caritalabho dasau  dharmacaritesu. vartanat tasyam eva / paramarthalabhah 


paramarthaprativedito bhiumipravese / nispatti-labhas cavinivartanivabhimipravese / 


4. How should the cultivation (bhadvanda) of these bhimis be understood? The 
bodhisattva who, bhimi by bhimi, cultivates tranquility (Samatha) and 
discernment (vipasyan4), cultivates them in five ways (pancavidha). What are 


these five ways? He cultivates them: 
i) by combined cultivation (samsrstabhavanda), 
ii) by signless cultivation (animittabhavana), 
iii) by effortless cultivation (anadbhogabhavana), 


iv) by intensive cultivation (uttaptabhavana), 
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v) by insatiable cultivation (asamtustabhavana). 


By means of this fivefold cultivation, the bodhisattva produces 
(abhinirvartayanti) five results (phala) (cf. Sutralamkara, XX-XXI, 31): 


(1) At each moment, the bodhisattva melts away the support of all the 


weaknesses (pratiksanam sarvadausthulyasrayam dravayati). 


(2) He achieves the suppression of multiple concepts and thus achieves 
pleasure in the garden of Dharma (ndndtvasamjnavigatim ca 


dharmaramararim pratilabhate). 


(3) He understands completely the brilliance of the Dharma, immense and of 
limitless aspect (aparicchinnakaram ca sarvato 'pramanam dharmavabhasam 


samjanite). 


(4) The marks, auxiliaries of purity and unfabricated, make their appearance 


in him (avikalpitani casya visuddhibhagiyani ninimittani samudacaranti). 


(5) For the fulfillment and attainment of dharmakaya, he takes possession of 
the always most perfect cause (dharmakdayaparipiriparinispattaye ca uttarad 


uttarataram hetusamparigraham karoti). [146a11] 


4. Comm. Bh 359b6-25, bh 205b7-206a7, U 424c28-425a29, u 314b1-315a7. 


“From bhumi to bhumi: the bhimis being many (aneka), the author repeats the word. 
Tranquility (samatha) is the concentration (samadhi) that counteracts (pratipaksa) 
distractions (viksepa); discernment (vipasyand) is a wisdom (prajna) that counteracts 
errors (viparydasa). In the bhumis, both practices are cultivated by five kinds of repeated 


practice (abhydsa). These five types are combined cultivation, etc.: 
i) Combined cultivation: is the cultivation of the bhimis after having joined them all 
together in a single heap (rds7). 


ii) But other objects of meditation, skeletons (kankmala), etc., are likewise joined 
together in a single heap in order to be cultivated. - To reply to this objection, the author 
adds: signless cultivation, because by avoiding all distinctions, the dharmadhatu, which is 


free of all signs, is cultivated. 
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iii) Although there may be cultivation of the signless, there could be effort (abhoga). In 
order to show that this cultivation does not require effort (abhoga) and functions 
spontaneously (svarasena), the author then says: effortless cultivation, because it 


functions spontaneously beyond any effort. 


iv) Although the cultivation may occur without effort and spontaneously, it may 
eventually be superior (vara) or inferior (avara). That is why the author adds: intensive 


cultivation, intensive meaning 'strong' (adhimatra). 


v) Although the cultivations may be intensive, one might feel satisfied after a minor 
result (samtusti) and say to oneself: "I have practiced everything, why should I do 
anything else?" - That is why the author adds finally: insatiable cultivation. Signless, 
effortless and intensive cultivation are not enough. Why? Because in order to attain 


buddhahood, it is necessary to practice zealously. 


*% OK OK 


(1) At each moment the bodhisattva melts away the support of all the weaknesses. The 
store-consciousness (dlayavijndna) is_ called support of the weaknesses 
(dausthulyasraya). [According to bh, the eternal propensity-seed of the obstacle of the 
passions and the obstacle to knowledge (Alesajneyavaranayor anddikalika vasanda) is 
called weakaness (dausthulya)]. To decrease the mass of the alaya is to cause it to melt 
(dravayati). This is the way an elixir (bhaisajya, rasayana) causes a mass of illnesses 


(vyadhi) to melt. 


(2) He achieves the suppression of multiple concepts and in this way the pleasure of the 
garden of the Dharma. He suppresses the notions of atman, of Dharma, of Buddha, etc. 
The garden is a place where one can walk about. The Dharma is the dharmadhatu. This 
Dharma being a garden, one may speak of the garden of the Dharma. The satisfaction 
(trpti) found there is called pleasure in the garden of the Dharma. To feel this pleasure is 
to find pleasure in the garden of the Dharma. It is like a king who has a garden (arama) 
and a marvellous forest (vana) near his palace (prasdda) and who experiences great 


satisfaction in walking there; the dharmadhatu is like this garden. 


(3) He understands completely the brilliance of the Dharma, immense and of limitless 
aspect. He penetrates (pratividhyati) precisely the brilliance of the infinite (ananta) 


teaching which is without limit in the ten directions (dasadis). Because he illumines the 
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practices (carya), he is called the brilliance of the law. He is like the light derived from 
the study (svadhayana) of a text (grantha). 


(4) The signs, auxiliaries of purity, non-fabricated, manifest in him. The future 
buddhahood (buddhata) is called purity. The marks that bring it along are called 
auxiliaries of purity. These unfabricated marks manifest in him like the white parasol 


(sitachattra), etc., of a Buddha or a cakravartin. 


(5) For the fulfillment and the attainment of dharmadhatu, he makes use of the ever most 
perfect cause. The tenth bhiimi is called fulfillment (paripuri) of the dharmadhatu; 
abiding in the Buddha bhtimi is called attainment (parinispatti) of the dharmadhatu. The 
cause that produces this bhimi of the Buddha, being excellent (bahvantaravisista), is 
called the perfect (uttara) cause. Being an accumulation (upacaya) of earlier causes, it is 


called the ever most perfect (uttarad uttaratarah). 


These five cultivations (bhadvand) in the appropriate order (yathakramamam) produce 
these five results (phala).” (U) 


5. As the main statement (pradhanatah), ten virtues are cultivated in the ten 
bhimis, one main virtue for each bhimi. In the first six bhimis the six virtues, 
referred to in chapter IV, § 1, are practiced; on the last four bhumis, the four 


following virtues: 


i) The virtue of skill in means (updyakausalyaparamita). Sharing amongst all 
beings the roots of good accumulated by the six virtues, they are applied to 
supreme perfect enlightenment (satparamitopacitakusalamilani 


sarvasattvasadharanani krtva anuttarayam samyaksambodhau parinadmayati). 
ii) The virtue of vow (pranidhanaparamita). By formulating various vows 
(nanapranidhanany abhinirvrtya), one unites (samgrhndati) the causes 
(pratyaya) of the virtues for a later time (amutra, dyatyam) . 

iii) The virtue of power (balapadramita). The six virtues are ceaselessly active 


(satatam samuddacatanti) by the power of contemplation (pratisamkhyana) and 


of meditation (bhavana) (cf. Anguttara, I, p. 52). 
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iv) The virtue of knowledge ((#anaparamita). The six virtues esrablish 
(vyavasthapayanti) the knowledge by means of which enjoyment of the 
Dharma (dharmasambhoga) is experienced (anubhavati) and beings are 


ripened (paripacayati). 


Furthermore, these four virtues come from (samgrhita) the nonconceptual 
knowledge (nirvikalpakajnana) and subsequent knowledge 


(tatprsthalabdhajnana) of the virtue of wisdom (prajndparamita). 


But it is not true that in each bhiimi all the virtues are not cultivated. This 


teaching is contained in the Paramitapitaka. [146a24] 


5. Comm. Bh 359c10-360a29, bh 206a7-207b4, U 425b13-425c20, u 315a7-316a5. 


“As the main statement, the ten virtues are cultivated in the ten bhiimis. Does the author 
speak of these different cultivations (bhadvandprabeheda) strictly (niyamena) or in 
general? In each bhtimi in particular, the ten virtues are cultivated at one and the same 
time; this is why it cannot be said strictly that each particular bhtmi cultivates one 
particular virtue alone. But as the author says: as main heading, he avoids this error 
(dosa). Here he is thinking of only the main development which does not exclude the 
cultivation of the other virtues. Thus a sittra says: In the first bhimi, the virtue of 
generosity (danapmaramita) is the main paramita, but all the other virtues are also being 


cultivated. And so on for the other bhimis. 


The six virtues which have been considered are cultivated in the first six bhumis: in the 
first six bhtimis, Pramudita, etc., the six virtues, generosity (dana), etc., are cultivated. In 
the last four bhimis, the following four virtues: in the next four bhimis, Diramgama, 


etc., the following four virtues: skillfulness of means (updyakausalya), etc. 


i) Skillfulness of means. To seek for nirvana (nirvanaprarthana) without abandoning 
samsara (samsdardparitydga): this is what is called skillfulness of means. To share 
amongst all beings the roots of good accumulated by the first six virtues - in the interest 
of beings (sattvarthdya), not to abandon them - this is 'not to abandon samsara'. To apply 
these roots of good to supreme perfect enlightenment in order to acquire the supreme 


enlightenment of the buddhas (anuttarad buddhabodhih): this is 'to seek for nirvana’. [Cf. 
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Bh: Skillfulness in means demonstrates wisdom (prajnda) and compassion (karund). To 
share amongst all beings the roots of good accumulated by the first six virtues is to show 
great compassion. To apply these roots of good to supreme perfect enlightenment, to not 
seek the opulent happiness of a Sakra, etc., to not incur afflictions (k/esa) by means of 
complete knowledge: this is wisdom. Endowed with skill in means, one remains in 


samsara but one is not stained by it. This is why we speak of skillfulness in means. | 


i1) By formulating various vows, one unites the causes of the virtues for a later time. One 
seeks the causes (pratyaya) of the virtues in the world to come (andgataloka). Also, in 
the interest of beings (sattvartha) and in order quickly to acquire buddhahood 
(buddhata), nirvana, one formuulates the following vow: "I formulate the vow to go later 
and be reborn there where there are virtues." Such vows being innumerable (apramdna) 


and infinite (ananta), we speak of them as various. 


iil) By the power of contemplation and meditation. In this virtue of power, it is said that 
there is a twofold power, and the other powers are included in it as well. [Bh: Another 
sutra (cf. Anguttara, I, p. 52) says: There are two powers, namely, the power of 
contemplation and the power of meditation (dve 'mdani balani ... patisankhanabalan ca 
bhavanabalan ca). And even if the power of meditation were lacking, one cultivates the 
virtues energetically by means of the power of contemplation. By saying that, thanks to 


it, the virtues are endless in activity, the réle of the virtue of power is demonstrated. ] 


iv) The six virtues establish the knowledge by means of which one experiences the joy of 
the Dharma and one ripens beings. The six virtues, generosity, etc., establish this 
knowledge and, in turn, this knowledge establishes the six virtues ... This is what is called 
experiencing the joy of the Dharma. By means of this wonderful knowledge, one knows 
perfectly: ‘This is generosity (dana); this is morality (sila); this is patience (Asanti); this 
is zeal (virya); etc’. Such teachings encourage all kinds of beings and this is what is 


called ripening beings. 


Moreover, these four virtues, etc., up to: come from subsequent knowledge: the four 
virtues in question, the virtue of skillfulness of means, etc., come from (samgrhita) 
nonconceptual knowledge and subsequent knowledge. If ten virtues are posited, the sixth, 
wisdom (prajna), is only fundamental nonconceptual knowledge 


(mulanirvikalpakajnana); if six virtues are posited, the sixth (or wisdom) gives rise 
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(samgrhita) at one and the same time to both nonconceptual knowledge 
(nirvikalpakajndna) and subsequent knowledge (prsthalabdhajnana) because, in the 
course of the subsequent knowledge, the last four virtues occur equally in the sixth virtue 


(or wisdom) that contains them. 


This teaching is contained in the Paramitapitaka. The entire doctrine (desanddharma) of 
the Greater Vehicle is called the pitaka of the virtues. From that, we know that, at one 


and the same time, all the virtues are cultivated in all the bhtmis.” (U) 


6. How long a time (kiyatkalam) does it take to reach the completion of the 
development (bhavanaparipiri) of the ten bhiimis? - Five individuals (pudgala) 
reach the completion (paripiri) after three incalculable periods 
(kalpasamkhyeya). (Cf. Sttralamkara), XIX, 63). 


The person who adheres to the Dharma (a@dhimoksika pudgala) reaches the 
completion of his development after the first incalculable period. The person 
who is inspired by excellent pure proclivity (Suddhadhyasayika), whether he 
courses in the signs (nimittacarin) during the first six bhiimis or whether he 
courses in the signless (animittacarin) during the seventh, reaches the completion 
of his development after the second incalculable period. Finally, the person who 
courses in spontaneous activity (anabhisamskaracarin) comes to the completion 
of his development after the third incalculable period, going from the eighth to 


the tenth bhimi. 
Here is a stanza: 


When he is endowed with pure strength (subhabala) and with excellent 
power (pranihitabala), when he is of strong mind (drdhacitta) and of 
advancing progress (visesagamana), it is said that the bodhisattva 


energetically cultivates the three incalculable periods. {146b4] 
[Addition by Paramartha]: 


The bodhisattva career may require seven or thirty-seven incalculable 
periods. What are the seven asamkhyeyakalpas? Prior to the bhtimis, there are 


three; during the bhiimis there are four. The three asamkyeyas prior to the 
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bhimis are the asamkhyeya of the indeterminate (aniyata) bodhisattva, the 
asamkhyeya of the determined (nivata) bodhisattva and the asamkhyeya of the 
bodhisattva who has received the prediction (vydkarana). The four asamkhyeyas 
during the bhiimis are the asamkhyeya of bhiimis one to three, based on the three 
ti (149 and 9; cf. Taishé 1595, p. 230c23), the asamkhyeya of bhimis four 
to six based on equanimity (upeksa), the asamkhyeya of bhtimis seven and eight 
based on pacification (vyupasama ?) and the asamkhyeya of bhiimis nine and ten 


based on wisdom (prajna). 


What are the thirty-seven asamkhyeyas? The three asamkhyeyas of the 
upayabhtimi: the asamkhyeya of the sraddhacarya, the asamkhyeya of the 
udyogacarya (?) and the asamkhyeya of ts'1u hiang hing (pratipadanacharya °). 
Then three asamkhyeyas for each of the ten bhiimis, entrance, abiding and 
emerging. These are the asamkhyeyas necessary to arrive at completion (paripuri) 


of the development of the ten bhiimis. 


6. Comm. Bh 360b11-360c2, bh 207b4-208a7, U 426a1-22, u 316a5-316b8. 


“Five individuals arrive at completion after three incalculable periods. This is a question 
here of different states (avasthaprabheda) assumed by one and the same person 


(pudgala). These states are five in number: state of adhimoksika, etc., as is said below: 


i) The adhimoksika: he has not yet realized the true nature (tathata) and bases himself 
only on adherence to the Dharma (adhimoksa) in order to zealously cultivate the 
practices (caryd). He reaches the completion of his development (bhdvandaparipuri) after 


the first incalculable period. 


ii) The suddhadhyasayika: he has obtained the excellent pure proclivity 
(suddhadhydsaya) and zealously cultivates the practices. When he abides on the first six 
bhumis, he is called nimittacarin; when he abides on the seventh bhiimi, he is called 
animittacarin. These two types of individuals reach the completion of their development 


after the second incalculable period. 


iii) The person who is above that, from the eighth to the tenth bhimi, is called 


anabhisamskaracarin. He reaches completion of his development after the third 
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incalculable period. On the eighth bhtimi, effortless practice (anabhisamskaracarya) has 
not been achieved (nispanna). In the ninth and tenth bhimi, this practice has come to its 


achievement. 


It is a matter here of one and the same individual (pudgala) who, associated 
(samprayukta) with different states, takes on five different aspects. It is like the aspects of 
srotaapanna, etc., assumed by one and the same individual (cf. KoSa, II, p. 134-136). But 
samsara has been going on (prabandhena pravartate) since all eternity (anddhikalat); to 
what extent (Aiyata) do we speak of an excellent development (bhavanda) going on for 


three incalculable periods? - In order to reply to this question, the author cites the stanza: 


When he is endowed with pure strength and excellent power. The power of the roots of 
good (kusalamiulabala) is called pure power (subhabala); 1.e., the bodhisattva is endowed 
with the power of the roots of good. The power of great vows (mahapranidhdanabala) is 
called excellent power (pranihitabala); 1.e., the bodhisattva is endowed with the power of 
great vows. Endowed with the power of the roots of good, he is able to conquer 
(abhibhu-) the opposing roots (vipaksa); endowed with the power of great vows, he is 


always attached to spiritual friends (kalyadnamitra). 


When he is of strong mind and advancing progress. While skilfully abandoning bad 
friends (pdpamitra), he never abandons (parityaj-) the great mind of enlightenment 
(mahabodhicitta). The good dharmas (kusaladharma) which he cultivates in the present 
and the future continue to increase (vrdh-), never diminishing (pranas-). When the 
bodhisattva is endowed with the power of the roots of good (kusalamilabala) and the 
power of great vows (mahdpranidhdanabala), when his great bodhicitta is solid (drdha) 
and irreversible, when the good dharmas that he has cultivated increase (vrdh-) from 
moment to moment (pratiksanam), when he is not satified (samtus-) with what he has 
already obtained, then it is said that he cultivates the three incalculable periods in an 


excellent way." (U) 


NOTES TO CHAPTER V 


Preliminary Note: 


References to the bhimis or levels: 
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Innumerable documents analyzed by J. Rahder, Dasadbhumikasitra, Intro., p. 111-xxviii; 
La carriére du Saint bouddhique, BMFJ, II, 1929, p. 1-22; art. Chi in Hoboggirin, p. 283 
sq.; L. de La Vallée Poussin, Les degrés de la carriére du Bodhisattva, append. to 
Siddhi, p. 726-730; N. Dutt, Aspects of Mahayana Buddhism, 1930. chap. IV, p. 238-289. 
Some important texts: Mahavastu, I, p. 64 (2), 76 (11), 77 (140 seq., 84 (12) seq., 436 n.; 
Lalitavistara, p. 35 (22); Mahavyut., 1140-1147; 886-895; Dharmasamgraha, LXIV- 
LXV; Satasahasrika P.P.., chap. X, p. 1454 (ten bhiimis); p. 1473 and 1520 (seven 
bhimis); Pafica-vimSatisahasrika (ed. N. Dutt), p. 214-225; Abhis. alamkara, I st. 48-70 
(parikarman in order to reach the ten bhimis); Abhis. al. al, p. 99-104; E. Obermiller, 
The Doctrine of P.P., p. 51-57; Avatamsaka, T 278, k. XXIII, p. 542a seq.; Samdhinir. 
IX, v. 1-7; Lankavatara, abhisamayaparivarta, p. 211-216 (treats especially the ten 
bhtimis); entire DaSabhtimikasiitra; Madh. avatara (systematic study of the bhtimis and 
paramitas, p. 249-317; Sttralamkara, IV, 2 (bhumi and cittotpada); XIX, 11 (aryabhumi); 
XX-XXI (anispannanispanna bhimih); XX-XXI, 32-40 (etymology); 
Madhyantavibhanga, p. 97-107 (bhumisv avaranam), p. 204-205 (bhimi and paramata); 
Bodh. bhimi, viharapatala, p. 317-358 (seven bhimis which make up thirteen vihdaras); 
Siddhi, p. 164-166, 273, 330, 510, 547, 613-619, 655, 662, 726, 729, 732; 
Yogacaryabhtmi, T 1579, LXXIX, p. 737b29-738a3. 


1. The tenfold dharmadhatu that is to be cognized in the ten bhiimis is studied in 
Madhyantavibhanga, p. 100-107 and, under the name of tathata, in Siddhi, p. 658-660 
(where, for the most part, the restored terms should be corrected according to the 
Madhyanta-vibhanga). 


The ten (eleven) opposing obstacles are studied in Siddhi, p. 639-657. Here are some 
references on this subject: 


i. Prthagjanatva (involves esentially the error of adherence to the atman and to dharmas): 
Sumangalavilasint, I, p. 59; Mrs. Rhys-D., Buddh. Manual of Psychological Ethics, p. 
258; S. Z. Aung, Compendium of Phil., p. 49, 50; Mahavastu, I, p. 78, 102, 437; 
Divyavadana, p. 133 (9), 419 (17), 429 (17); Kosa (opinions of different sects), I, p. 79- 
80; II, p. 191-193, 204; HI, p. 128; VI, p. 232, 235, 241, 250; Treatise on the sects of 
Vasumitra in J. Masuda, p. 24, 26, 30. 38, 42, 49, 50, 52, 59. 68; Dasabhimika, p. 11, 12, 
16, 17, 43, 65; Madh. vrtti, p. 489; D. T. Suzuki, Index to the Lankavatara, 1934, p. 124, 
s.v. bdlaprthagjana; Madhyantavibhanga, p. 59 (22), 60 (20), 188 (13 -14), 196 (12) 
(prthagjanatvastha); Siddhi, p. 58, 71, 112, 639-644. 


iii. Dhandhatva: Abhis. al. al., p. 670 (5); Bodh. bhimi, p. 9 (19), 15 (22), 175 (12). 176 
(6-19), 218 (9), 322 (26); Siddhi, p. 645. A list of eleven dausthulyas and twenty-two 
sammohas corresponds to these eleven dvaranas in Samdhinir., [X, § 5; 
Yogacaryabhtmi, T 1579, k. 78, p. 730a7 sq. 


2. Names of the bhiimis: besides the Dasabhimika and Madh, avatara, see Samdhinir., 
IX, v. 4; Sutralamkara, XVII, 67-68; XX-XXI, 32-40; Madhyantavibhanga, p. 97 (11) - 
98 (10); Bodh. bhiimi, p. 332-355. 

On abhoga, effort, which disappears in the eighth bhimi, Digha, I, p. 37 (= manasikaro 
samannaharo); Sumangalavilasant, I, p. 122; Vibhanga, p. 321; Kathavatthu, II, p. 349; 
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Milinda, p. 97; Visuddhimagga, p. 164, 325, 354; Mahavastu, II, p. 358 (7), 360 (9), 550 
n.; Kosa, II, p. 154; IL, p. 200; VI, p. 154; VII, p. 88, 90; VIII, p. 148; Abhis. al. al., p. 
102 (17), 125 (16); Dasabhiimika, p. 64, 67; Samdhinir., IX, v. 4. 5; Lankavatara 
(anabhoga), p. 42 (8), 161 (1), 

181 (1), 266 (8), 299 (2), 351 (5); Madh. vrti, p. 335 n.; Siksasam., p. 267, 271; Bodh. 
bhimi, p. 88 (22), 346 (14), 350 (12); Madhyantavibhanga, p. 98 (7), etc.; Trimsika, p. 
20 (12), 28 (5); Siddhi, p. 146, 335, 616-617. 


3. Acquisition of the bhimis: Sutralamkara, XX-XXI, 41. 


The ten dharmacaritas: Mahavyut., 903-912; Samdhinir., VII, v. 19, 31.; 
Madhyantavibhanga, p. 211 (13) seq. (good definitions); Abhis. al. al, p. 219. 


4. Cultivation of the bhimis and their five fruits: Sutralamkara, XIV, 19-22; XX-XX]I, 
31. 


On the distinction between the paripuri and parinispatti (or visuddhi) of the dharmakaya 
in the tenth and eleventh bhtmois respectively, cf. Sitralamkara,XIV, 22; 
Madhyantavibhanga, p. 206 (4): bodhisattvaparinispatti, etc. 


5. All the paramitas are present in the bhimis, but each bhimi had a predominant 
paramita: Madh, avatara, p. 23 (Muséon, 1907, p. 272). 


The last four paramitas in general: Samdhinir., [X, v. 10; Siddhi, p. 623-624. - In 
particular: 

i. UpayakauSalya- : Sttralamkara, XVIII, 69-70; Bodh. bhtimi, p. 261-264 (twelve 
aspects); Madhyantavibhanga, p. 94 (21), 95 (24), 97 (3), 208 (4). 

ii. Pranidhana- : Involves five vows, of which the fifth is tenfold: cf. Bodh. bhimi, p. 274 
(23) - 276 (1); Siddhi, p. 623-624; Madhyantavibhanga, p. 94 (23), 96 (6), 97 (3), 106 
(3), 208 (11); Sutralamkara, XVIII, 74-76; Dasabhtmika, p. 14-17. - The ten 
pranidhanas, Siksasam., p. 291-295. 

iii. Bala- : Siddhi, p. 624 (correct cintandbala to  pratisamkhyanabala), 
Madhyantavibhanga, p. 94 (23), 97 (3), 106 (11) and especially 208 (16). - On the two 
balas, Anguttara, I, p. 52; Digha, III, p. 213. 

iv. Jnana- : Madhyantavibhanga, p. 94 (24), 97 (3), 106 (19), 208 (23), 251 (15). 


Why the four last paramitas are included in the sixth, Samdhinir., IX, § 10; Siddhi, p. 
630. 


6. See L. de La Vallée Poussin, Durée de la carriére du Bodhisattva, Sidhi, p. 731-733; 
Bu-ston, History of Buddhism, I, p. 119-124. 


Without being complete, the following may be mentioned: 
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Three asamkhyeyas: Kosa, III, p. 188; IV, p. 224; Sitralamkara, XIX, 64; Bodh, bhimi, 
p. 255 (15)-356 (2). 


Four asamkhyeyas and one hundred kalpas: Pali sources, Cariyapitaka, I, p. 1; Jataka, I, 
p. 2; Anguttara, I, p. 142; Milinda, p. 232, 289. 


Seven asamkhyeyas: Lalitavistara, p. 10 (4), Madh, vrtti, p. 321(4). 


Ten asamkhyeyas: Nikayabheda of Vinitadeva, Tg. Mdo XC. Thirty-three asamkhyeyas: 
Samgraha, Paramartha’ version. 


Three, seven or thirty-three asamkhyeyas: Abhis. al. al., p. 988 (14) sq. 
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CHAPTER VI 


THE OBSERVANCE OF EXCELLENT MORALITY 


(adhisilam Ssiksa) 


1. The various cultivations (bhadvanaprabheda) of the cause (hetu) and the result 
(phala) have been explained. How should the superiority (visesa) of excellent 
morality (adhisila) be conceived? - As it is said in the Bodisattvabhimi, in the 
chapter on Acceptance of the Bodhisattva Discipline 
(bodhisattvasamvarasamadana). In brief (samdsatah), it is superior because of 


four superiorities (visesa): 
i) superiority of types (prabhedaviSsesa), 
ii) superiority consisting of shared and unshared rules 
(sadharanasadharanasikshavisesa), 
iii) superiority of extent (vaipulyavisesa), 


iv) superiority of depth (gambhiryavisesa). [146b10] 


1. Comm. Bh 360c13-18, bh 208a8, U 426a28-426b2, u 316b8-317a2. 


“That which one observes (siksate) by basing oneself on excellent morality (adhisila) is 
called observance of excellent morality (adhisilam siksa). As it is said in the 
Bodhisattvabhumi in the chapter on acceptance of the bodhisattva discipline: as this text 
explains it at length in the chapter on the silaparamita (cf. Bodhisattvabhtimi, stlapatala, 
p. 137-188”; [but Lamotte thinks this reference is not correct]. “Because of four 


superiorities: these superiorities are explained at length below.” (U) 


2. Superiority of types (prabhedavisesa), because it consists of the morality of 


abstention (samvarasila), the morality of gathering the good dharmas 
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(kuSaladharmasamgrahakasila) and the morality of service to beings 


(sattvarthakriyasila). 
The morality of abstention is the basis (nisraya) of the other two moralities. 


The morality of gathering good dharmas is the basis for acquiring the attributes 
of Buddha (buddhadharmasamudagama). 


The morality of service to beings is the basis for ripening of beings 


(sattvaparipacana). [146b15] 


2. Comm. Bh 360c27-29, bh 208a8-208b1, U 426b7-16, u 317a2-6. 


“Superiority of types is the fact that the bodhisattvas possess the three kinds of morality 
all at the same time (cf. chap. IV, § 9), namely, the morality of abstention, the morality of 
gathering good dharmas and the morality of service to beings, whereas the vehicle of the 
sravakas, etc., possesses only the first, namely, morality of abstention. This is why the 
bodhisattvas are superior to the sravakas. The morality of abstention consists of the 
commitment (samdadana) to abstain (virati) from bad dharmas of all kinds. The morality 
of gathering good dharmas consists of acquiring (samudagama) all the buddha attributes, 
the powers (bala), the fearlessnesses (vaisadradya), etc. The morality of service to beings 
consists of not desiring one's own happiness (svasukha), but introducing beings as much 
as one can into the three vehicles (triyana), destroying (prahdna) the suffering of 
transmigration (samsaraduhkha) and realizing (adhigama) the happiness of nirvana 
(nirvanasukha). The morality of abstention is the basis of the other two moralities: it is 
the cause (hetu) of the other two moralities because, when one has disciplined the body 
(kaya), speech (vac) and mind (manas), one can unmistakenly (viparydsa) be assured 
(samudagama) of all the pure buddha attributes (visuddhabuddhadharma), one can ripen 
(paripadcana) all beings by introducing them into the three vehicles. This is not the case 


for the sravakas, etc.” (U) 


3. Superiority consisting of shared and unshared rules: 
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i) The rule (Siksa) of the bodhisattvas is shared (sddharana) with the Sravakas 
insofar as it is forbidden to the bodhisattvas to commit (samudacar-) natural 


(prakrtisdvadya) wrongdoings. 


ii) The rule of the bodhisattvas differs (asadharana) from that of the sravakas 
insofar as the bodhisattvas can commit wrongdoings of disobedience 
(pratiksepanasadvadya). According to this latter rule, there where the sravaka 
commits a wrongdoing (dpatti), the bodhisattva does not; there where the 


bodhisattva commits a wrongdoing, the sravaka does not. 


iii) The morality (sila) of the bodhisattva is on the physical (kadyayika), vocal 
(vacika) and mental (mdnasa) levels; that of the Sravakas extends only to the 
physical and vocal levels. For this very reason, the bodhisattva commits 


wrongdoings of mind (cittapatti) whereas the sravaka does not. 


In summary (samasatah), the bodhisattva can accomplish (samudacar-) and 
observe (siks-) any physical, vocal or mental action (kdyavagmanaskarma) 
favorable to beings (sattvopakaraka) provided that he is blameless (niravadya). 
This is how the superiority consisting of shared and unshared rules is to be 
conceived. [146b23] 


3. Comm. Bh 361a9-20, bh 208b1-209a1, U 426b24-426c2, u 317a6-317b8. 


“1) Killing (pranatipata), theft (adattadana), illicit sex (kamamithydacara), etc., resulting 
from lust, etc., are natural wrongdoings (prakrtisavadya). They are forbidden to both 


bodhisattvas and sravakas. 


ii) Cutting plants (trnachedana), etc., which is not the result of concupiscence, is a 
wrongdoing of disobedience (prakti-ksepanasavadya). The bodhisattva who sees in these 
wrongdoings of disobedience the benefit of beings (sattvartha) is blameless (niravadya) 


on committing them and can accomplish all of them. This is not so for the sravaka.” (U) 


According to this last rule, there where the srdvaka commits a wrongdoing, the 
bodhisattva does not: thus the sravaka who leaves during the rainy season commits a 
wrongdoing. On the contrary, when he sees a benefit for beings in leaving and does not 


leave, the bodhisattva commits a wrongdoing; if he does leave, he does not commit a 
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wrongdoing. [According to bh: fan thos kyi ltun bar hgyur ba de la byan chub sems 
dpahi Itun ba med do €es bya ba ni ji Itar dbyar gyi nan du nan thos rnams son bar gyur 
na Itun ba yin no / sems can gyi don mthon la ma son na byan chub sems dpah rnams kyi 


ltun ba yin la/ son na ni Itun ba med do.| 


“i1) For this very reason, the bodhisattva commits wrondoings of mind whereas the 
sravaka does not: they are guilty only of inwardly producing bad thoughts of desire 
(kama),of killing (vvapdda), etc., even without arousing (samuttha-) actions of body or 


speech following these thoughts. 


In summary, the bodhisattva can accomplish and observe any physical, vocal or mental 
action favorable to beings, provided that he is blameless, i.e., any action that ensures the 
welfare (hita) and happiness (sukha) of beings, without thereby arousing (samuttha-) the 
passions, lust, etc. (ragddiklesa) in himself or in others. The bodhisattva is able to 
accomplish all these acts. (U)” — “It may happen that, while favoring beings, the action is 
not blameless; for example, having illicit sex with a woman belonging to someone else. 


To avoid this type of action, the author says: provided that he is blameless.” (Bh) 


4. Superiority of scope (vaipulyavisesa), which is fourfold: 
i) Scope consisting of many immense rules (na@napramdana-siksavaipulya). 


ii) Scope consisting of increase of immense merits (apramdana- 


punyaparigrahavaipulya). 


iii) scope consisting of the increase of inclinations to work for the benefit and 


happiness of all beings (sarvasattvahita-sukhakriyasayaparigrahavaipulya). 


iv) scope consisting of establishing supreme perfect enlightenment 


(anuttarasamyaksambodhinisrayavaipulya). |146b27] 


4. Comm. Bh 361a25-361b5, bh 209a1-6, U 426c7-15, u 317b8-318a4. 


“1) Scope consisting of numerous and immense rules: the rules (siksadpada) observed by 
the bodhisattvas are both many and immense; by means of them they ensure the ripening 


(paripaka) and service (upakara) of all beings. 
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i1) Scope consisting of increase of immense merits: the bodhisattvas gain an immense 


accumulation of merit (punyasambhara). This is lacking in the Sravakas. 


iii) Scope consisting of increase of inclinations to work for the benefit and happiness of 
all beiongs: encouraging beings to practice the wholesome is called 'inclination to work 
for the benefit’ (hitakrivasaya); wishing that a certain person (pudgala), by means of this 
benefit, will gain a higher fruit is called ‘inclination to work for the happimness' 


(sukhakriydsaya). 


iv) Scope consisting of establishing supreme complete enlightenment: by this morality the 
bodhisattvas establish supreme perfect enlightenment. This is lacking in the sravakas.” 
(Bh) 


5. i) Finally, superiority of depth (gambhiryavisesa) is the fact that by virtue of 
his skillful means, even if he commits the ten types of evil actions, the 
bodhisattva does not incur any blame but gains immense merit and quickly 
attains complete perfect enlightenment (tatra gambhiryaviseso yad bodhisattva 
evamvidhenopayakauSalena dasavidham pranatipatadikarma samudacarati 
tendnavadyas ca bhavati, apramadnam ca punyam prasiyate, anuttaradyam ca 


samyaksambodhau ksipram abhisambudhyate). 


ii) Moreover, fabricated actions of body and speech (nirmdana- 
kayavakkarman) should be thought of as the profound morality 
(gambhirasila) of the bodhisattva. By means of these actions, the bodhisattva 
exerts kingship (rdjya) and by imposing (samdarsana) all kinds of torments 
(vihethana) on beings, he introduces (niksipati) them into the discipline 


(vinaya). 


iii) Exhibiting all kinds of Jatakas, he causes torment (bddhana, upadrava) to 
some beings, grants his favors (upakara) to others and, having inspired faith 
(Sraddha) in them, he assures their maturation (paripaka). Such is the 
superiority in depth (gambhiryavisesa) of the bodhisattva's morality (sila). 
[146c6] 
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5. Comm. Bh 361b15-361c6, bh 209a6-209b7, U 426c24-427a10, u 318a4-318b6. 


“1) Superiority in depth is the fact that, by virtue of his skillful means, the bodhisattva, 
etc. Here the power (samarthya) of the skillful means (upayakausalya) belonging to the 
bodhisattva is explained. For example, a bodhisattva knows that a certain person 
(pudgala) is about to commit an evil (akusala) deed, an action of immediate retribution 
(anantaryakarman), etc. The bodhisattva knows the evil intention of this person by 
means of his knowledge of others' minds (paracittajnana, cf. chap. X, § 15). Having no 
other method of deterring this person from this action and knowing well that the person 
in question, by this action, is going to fall away from his good destiny (sugati) and fall 
into an unfortunate destiny (durgati), the bodhisattva says to himself: “I am going to 
commit this action [1.e., kill this person]. Without a doubt, I shall fall into an unfortunate 
destiny, but I prefer to go there myself and deliver this person. By killing him, I will 
cause him a small suffering (Aimcitka duhkha) for a moment, but I will do it so that later 
on (sampardaya) he will experience much joy (sukha)." Then the bodhisattva, like a 
physician (vaidya), arms himself with courage and kills this person. By doing that, he 
incurs not the slightest blame. Indeed, he earns much merit and, by means of this merit, 


quickly arrives at supreme complete enlightenment. Such a discipline is profound.” (Bh) 


[This case is explained even more clearly in the Bodhisattvabhiimi, p. 165-166: asti ca 
kimcit prakrtisdvadyam api yad bodhisattvas tadripenopdyakausalena samudacarati 
yenanapattikas ca bhavati bahu ca punyam prasiuyate. yathapi tad bodhisattvah coram 
taskaram prabhitanam pranisatanam mahdatmanam 
sravakapratyekabuddhabodhisattvanam vadhayodyatam amisakimcitkahetoh 
prabhutanantaryakarmakriyaprayuktam pasyati. drstva ca punar evam cetasd cittam 
abhisamskaroti. yady apy aham enam praninam jivitad vyaparopya narakesupapadyeya. 
kamam bhavatu me narakopapattih. esa ca sattva anantaryam karma krtva ma bhin 
narakaparayana iti. evamdsayo bodhisattvas tam praninam kusalacittam avyakrtacittam 
va viditva rtivamanah anukampdcittam evayatvam updddaya jivitad vyaparopayati. 
anapattiko bhavati bahu ca punyam prasiyate]. 

“i1) Furthermore, the fabricated actions of body and speech should be thought of as 
profound morality. By means of them, the bodhisattva exerts kingship and, while causing 
all kinds of torment to beings, he introduces them into the discipline. That which has 


change (nirmdna) as self-nature is called fabricated. Here we should know that the king, 


29) 


the rdle which the bodhisattva is playing, ceaselessly reproduces in his governing the 


actions of Sudhanakumara (see Notes ). 


ili) Manifesting all kinds of jatakas: e.g., the Visvantarajataka where the Bodhisattva 
gives his son and daughter to the brahmin (see Notes). This is a matter of a fabricated 
action (nirmana). He causes torment to some beings and grants his favors to others: in 
the final analysis, bodhisattvas do not torment some and favor others [cf. chap. X, § 36, 


commentary]. This is what is called superiority in depth.” (Bh) 


6. In brief (samdasatah), it is by virtue of the fourfold superiority (visesa) that the 
bodhisattva's moral discipline (Silasamvara) is superior (visista). By virtue of 
these aspects (prabheda), the various observances (siksaprabheda) of the 
bodhisattva are infinite (apramdna), as is said in the 


Vinayaghosavaipulyasitra. [146c9] 


6. Comm. Bh 361c10-11, bh 209b7-8, U 427a14-16, u 318b6-8. 


Here we have spoken of the four kinds of  superiorities. But in_ the 
Vinayaghosavaipulyasttra the hundred thousand kinds of superiorities are explained in 
detail. (Bh) 


NOTES TO CHAPTER VI 
Preliminary Note: 


Chapters VI to VIII are dedicated to the three siks4s, well-known in the Pali sources. Cf. 
tisso sikkha, Samyutta, III, p. 83; Patisambhida, I, p. 46 seq.; Milinda, p. 133, 237; 
Mahaniddesa, p. 39; explained as adhisila-, adhicitta-, and adhipanna-sikkha, Anguttara, 
I, p. 234 seq; Nettippakarana, p. 126; with the synonyms samvara, samadhi and panna, 
Visuddhimagga, p. 274; P. V. Bapat, Vimuyyimagga and Visuddhomagga, 1937, p. 70. - 
Sanskrit sources in KoSa, VI, p. 225, 230-231; VIII, p. 130. 


2 OK 


For sila, morality, in the Pali sources, see references in Davids-Stede, Pali Dictionary. 
For sila in the Mahayana, bodhisattvasila, see Siksasamuccaya with many siitra 
references; Bodhicaryavatara and Pafijika, Adikarmapradipa in L. de La Vallée Poussin, 
Bouddhisme, études et materiaux, 1898, p. 186 sq.; Bodh. bhtimi, silapatala, p. 137-188; 


298 


adhisilavihara, p. 333-335; Yogacaryabhtmi, T 2579, k. XL-XLI, p. 510 seq.; 
Bodhisattvapratimoksasttra, ed. N. Dutt, THQ, VII, 1931, p. 259-286, etc.; 
Brahmajalasiitra in J. de Groot, Le Code du Mahayana en Chine, 1893; Das tibetische 
Brahmajalasutra, trans. F. Weller, ZU, 10, 1935, p. 1-61 (This has nothing in common 
with the preceding reference); Hobogitin, art. Bosatsukai, p. 142 sq. 


Also: L. de La Vallée Poussin, Le Vinaya et la pureté d’intention, BCLS, 1929, p. 201- 
217; Morale bouddhique, 1927, p. 64; Bouddhisme, opinions sur I’histoire de la 
dogmatique, 1925, p. 302, 334; P. Oltramare, Hist. des idées thosophiques, I, 1923, p. 
379; N. Dutt, Aspects of Mahayana Buddh., 1930, p. 290: The Vinaya of the 
Mahayanists; E. Waldschmidt, Bruchstticke des Bhiksunipratimoksa, 1926. 


2. The three kinds of sila or the three 'masses of protection’: Sttralamkara, XVI, 37; 
Bodh. bhiimi, p. 138(24) - 140 (27); Siddhi, p. 621, 631; Yogacaryabhiimi, T 1570, k. XI- 
XLIH, p. 510 seq.; DaSabhtimivyakhyana, T 1522, k. IV, p. 145. — see Hobogirin, art. 
Bosatsukai, p. 143-146. 


3. The natural sins (prakrtisavadya), (cf. Kosa, IV, p. 83; Bodh. bhumi, p. 164 (20), 165 
(2), 165 (25), are forbidden to bodhisattvas as well as to Sravakas. Natural sin means acts 
evil in themselves: above all, the ten akusalakarmapatha, killing, theft, etc. (cf. 
Mahavyut., 1687-1698). 


By contrast, the sins of disobedience (pratiksepanasavadya) forbidden to the sravakas, 
are allowed for the bodhisattva if the welfare of beings requires them to be committed. "It 
is a matter of certain actions not evil in themselves, but forbidden to the monastic by the 
Buddha who meticulously regulated the monastic regime: the monk should have only one 
robe, only one begging bowl; he should not eat after the noon meal; he should not sit 
down with dangling legs; he should not use perfumes or ointments, etc." (L. de la Vallée 
Poussin). These precepts number about 250. See H. Kern, Manual of Indian Buddhism, 
1896, p. 73-76; M. Nagai, Buddhist Vinaya discipline or buddhist commandments, in 
Buddhistic Studies by B. C. Law, 1931, p. 365-382; J. Przyluski, Le concile de Rajagrha, 
1926, p. 71, 86. - On the altruistic nature of the precepts of the Mahayana, hobogirin, p. 
142. 


5. In view of the excellence of his upayakauSalya, the bodhisattva can commit murder, 
etc., in the service of beings. This crime is, for him, meritorious. Cf. Bodh. bhtmi, p. 164 
(20) - 167 (26); L. de La Vallée Poussin, Le Vinaya et la pureté d ‘intention, p. 212, sq. - 
The story is known of the Jyotis who commit lust out of charity. UpayakauSalyastitra in 
Siksam., p. 167 (3-10); Bodhisacaryavatarapafijika, V, 84, p. 138-139. 


The fabricated actions of body and speech by which the bodhisattva practices his 
sovereignty over beings are studied in the Bodh. bhimi, p. 63-65. This concerns the 
nairmaniki rddhih involving kdaya- and vdgnirmana. It is distinguished from the 
parinamiki rddhih which will be studied in chap. VII, § 7. - The Bhasya gives the 
example of the act of the bodhisattva Sudhanakumara which is related at length in the 
Gandavythasitra. Finally, the bodhisattvas appear in all forms of possible existence in 
order to aid and save beings. See especailly Vimalakirtinirdesa in Siksasam. - The 
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bibliography of the Visvantarajataka is considerable: Jataka, no. 547, VI, p. 479-596; 
Jatakamala, no. 9, p. 51-67; Avadhanakalpalata, no. 93. 


Finally, the bodhisattvas appear in all possible sorts of forms of existence in order to aid 
nd save bings.See especially the Vimalakirtinirdega in Siksasam., p. 324-327 (trans. 
Bendall-Rouse, 1922, p. 290-91; M. Winternitz, Der Mahayana Buddhismus, 1930, no. 
19, p. 37-39); Hobogirin, art. Bosatsu, p. 139. — There is a large bibliography on the 
Visvantarajataka: Jataka, no. 547, VI, p. 479-596; Jatakamala, no. 9, p. 51-67 (trans. J. S. 
Speyer, p. 71-93); Avadanakalpalata, no. 93, ed. S. C. Das-H. M. Vidhyabhisana, p. 645- 
661; F. A. Schiefner-W. R. S. Ralston, Tibetan Tales, no. 16, p. 257-272; Cariyapitaka, I, 
np. 9 (trans. B. C. Law, p. 100-105); G. P. Malalasekera, Dict. of Pali Proper Nmes, Il, 
1938, p. 944; E. Chavannes, Cing cents contes et apologues, III, no. 500, p. 362; IV, p. 
247-248; R. Gauthiot, Une version sogdienne du Vessantara Jataka, JA, 1912, p. q63- 
193, 429-510; L. Finot, BEFEO, 1903, p. 320-334; A, Foucher, BEFEO, I, 365; J. Bacot, 
Drimedkundan, Une version tibétaine dialogue du Vessantara Jataka, JA, 1914, p. 221- 
305; A. K. Coomaraswamy, Some early Buddhist reliefs identified, JRAS, 1928, p. 390- 
398; O. Sirén, An Exhibition of early Chinese sculptures, 1928, p. 127-134; T.N. 
Ramachandran, Buddhist sculptures from a stupa near Goli village, Guntur District, 
Bull. Madras Govt. Museum, vol. 1, no. 1, 1929; S. Karpeles, Chronique de |’école 
Frangaise d’Extréme-Orient, BEFEO, 1931, p. 331. 
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CHAPTER VII 


OBSERVANCE OF EXCELLENT MIND 


(adhicittam siksa) 


1. The superiority of excellent morality (adhisilavisesa) has been explained in 
chapter VI. How should the superiority of excellent mind (adhicittavisesa) be 
conceived? - In brief (samdsatah), it should be thought of as being of six types 
(prabedha). 


The adhicitta is superior: 
i) in its object (@lambanaprabheda), 
ii) in its variety (ndnatvaprabedha), 
iii) in its quality of counteragent (pratipaksa-prabheda), 
iv) in capability (karmanyaprabedha), 
v) in product (abhinirharaprabedha), 


vi) in actions (karmaprabedha). [146c15] 


1. Comm. Bh 361c18, bh 209b8, U 427a26-427b2, u 318b8-319al. 


“Just as the excellent morality of the bodhisattva differs from the morality of the sravaka, 
so his excellent mind differs from the mind of the sravaka; that is why the author asks 
this question. Superiority of six types: this is the general answer to the question; the types 
are explained separately below.” (U) — “In the expression excellent mind, the word 'mind' 


is used in the sense of mental concentration (caittasika samadhi).” (u) 


2. Superiority of object (dlambanavisesa) because the adhicitta concerns 


(Glambate) the doctrine of the Greater Vehicle (mahayanadharma). [146c15] 


301 


2. Comm. Bh 361c20-21, bh 209b8-210al. U 427b4-4, u 319al-2. 


“The doctrine of the Greater Vehicle, ic., the profound and_ vast 
doctrine(gambhiravipuladesana) contained in the Bodhisasattva-pitaka. The adhicitta is 
superior to the concentrations (samadhi) of the sravakas who do not have such an 


object.” (U) 


3. Superiority in variety (ndndatvavisesa), because there is an infinite (apramana) 
variety of concentrations (samadhinandatva), such as the Mahayanaloka 
(Brilliance of the Greater Vehicle), the Sarvapunyasamuccaya (Accumulation of 
all merit), the Samadhirajabhadrap4la (King of concentrations, Good 


Protector), the Siiramgama (Heroic march), etc. [146c17] 


3. Comm. Bh 361c¢24-26, bh 210a1-2, U 427b7-9, u 319a2-5. 


“The types of samadhi acquired by the bodhisattvas are infinite, but here, in brief, those 
that are at the top of the list (purvamgama) are cited here, the word ec. designating all 
the others. In the vehicle of the sravakas, etc., the names are unknown, still less the 


possession of them.” (U) 


In u are found the definitions of the four samadhis, which is missing in U: gan la snoms 
par €ugs na theg pa chen pohi chos mthah dag snan ba de theg pa chen po snan bahi tin 
ne hdzin to // gan du bsod nams thams cad yan dag par bsags te / bdag gir byas par gyur 
pa de ni bsod nams thams cad yan dag par bsags pa €es byaho // tin ne hdzin gyi rgyal 
po bzan skyon ni / hjig rten gyi rgyal po b€in du tin ne hdzin thams cad kyi bdag po ste / 
gan yod na phyogs bcu rnams su da Itar nyun bahi dus kyi sans rgyas bcom Idan hdas 
rnams mnon sum du mthon bar hgyur baho // dpah bar hgro ba ni tin ne hdzin rnams kyi 
mchog ste / dmag mi rnams kyi nan na dmag dpon dpah bo b€in du bdud kyi tshogs 
hjoms par nus paho. - This means: “The concentration in which the entire doctrine 
(sakaladharma) of the Greater Vehicle shines brilliantly is the Mahayanaloka. - That in 
which all merits (punya) are gathered (samcita) and appropriated (svikrta) is called 


Sarvapunyasamuccaya. - The Samadhiraja-bhadrapala, like a king of the land (lokardaja) 


302 


is the chief one of all the samadhis. By means of its presence, the Buddha Bhagavats of 
the present time (pratyutpannakdala) and of the ten directions (dasadis) are seen face to 
face (abhimukha). - The Stiramgama is the best (vara) of the samadhis; like a hero (sira), 
the head of the army (aksauhinipati) in the midst of his soldiers (kataka), he is able to cut 


the troops of Mara to pieces (pramardana).” 


4. Superiority as counteragent (pratipaksavisesa), because the knowledge that 
bears on all the dharmas in a combined way (sarvadharmasamsrstalambana 
jiana), just as one nail is driven out by another nail (anipratyaninirharayogena, 
cf. Mahavyut., 6865), eradicates (nihsdrayati) all obstacles and weaknesses 
(Gvaranadausthulya) occurring in the store-consciousness (Glayavijnana). 
[146c19] 


4. Comm. Bh 361c29-362a3, bh 210a2-4, U 427b12-15, u 319a5-8. 


“Knowledge in regard to the combined object (samsrstadharmadlambana jndna) appears 
as the antidote to all the obstacles (sarvavaranapratipaksa). It is like a thin nail 
(suksmani) that drives out a thick nail (sthulani). Indeed, the propensity seeds 
(vasanabija) of the defiled dharmas (samklesikadharma) that reside in the store- 
consciousness (miilavijndna = dlayavijndna) are coarse (stila) and the counteracting 


path (pratipaksamarga) able to eradicate them is subtle (siiAsma).” (Bh) 


“The true nature (tathata), the object of nonconceptual knowledge (nirvikalpakajnana) is 
made up  (prabhavita) of the nature common to all  dharmas 
(sarvadharmasamanyalaksana). That is why this nonconceptual knowledge is called 
knowledge in regard to the combined object (samsrstalambana). The concentration 
(samadhi) producing this counteracting knowledge (pratipaksajnana) is also called 
antidote (pratipaksa). The noble path (aryamarga), which is subtle (suksma), is like a 
thin nail, whereas the seeds that are counteracted (vipaksabija), which are coarse, are like 
a thick nail.” (U) 
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5. Superiority of capability (karmanyatavisesa) because, while abiding in the bliss 
of dhyana (dhydnasukha), the bodhisattva takes birth (janma parigrhnati) 


wherever he wishes. [146c21] 


5. Comm. Bh 362a6-8, bh 210a4-5, U 427b17-19, u 319a8-319b2. 


Cf. u: las su run ba nid kyis rab tu dbye ba ni bsam gtan gyi bde ba dag gis gnas nas 
bsam gtan las yons su ma nams pa b€in du ji ltar hdod pa gan du sems can gyi don mton 
ba der skye ste / tin ne hdzin las su run bahi phyir ro // hdi hdra bahi tin ne hdzin gyi las 
su sun ba nid ni nan thos la sogs pa nid la med do: "Superiority of capability 
(karmanyatavisesa) because, while abiding in the bliss of dhyana (dhydnasukha) and 
without falling away from bliss, he takes birth according to his choice (vathakamam) 
wherever he sees usefulness for beings (sattvartha), for his samadhi lends itself to action. 
Such capability of concentration (samddhikarmanyatda) does not occur in the sravakas, 


etc. 


6. Superiority in products (abhinirharavisesa), because the adhicitta produces 
(abhinirharati) the unobstructed (apratihata) superknowkedges (abhijna) in all 
the universes (lokadhatu). [146c23]| 


6. Comm. Bh 362a1 1-12, bh 210a5-6, U 427b21-22, u 319b2. 


"Superiority in products, because the power of concentration (samddhibala) produces all 


Cf. Chap. X, § 15. 


7. Superiority in actions (karmavisesa), because the adhicitta produces 


(abhinirharati) the great magical powers (maharddhi, cf. Bodh. bhimi, p. 58-63): 
1) causing something to shake (kampana), 


2) flaming (jvalana), 
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3) illuminating (spharana), 

4) making visible (vidarsana), 

5) transforming (anyathibhavakarana), 

6) going and coming (gamana), 

7) concentrating and developing (samksepaprathana), 

8) introducing all riipa into his body (sarvaripakayapravesana), 
9) taking on the ways of those whom he meets (sabhdgatopasamkranti), 
10) appearing and disappearing (avirbhavatirobhava), 

11) subjugating to his will (vasitvakarana), 

12) subduing the magical power of others (pararddhyabhibhava), 
13) giving the light of intellect (pratibhddana), 

14) giving memory (smrtidana), 

15) giving bliss (sukhadana), 


16) emitting light rays (rasmipramoksa). [146c26] 


7. Comm. Bh 362a17-362b7, bh 210a6-210b7, U 427b26-427c3, u 319b2-8. 


The parinamiki riddhih, studied in detail in the Bodhisattvabhimi, p. 58-63, is 


summarized as follows by L. de La Vallée Poussin in Siddhi, Appendix, p. 892-793. 


The magical power of transformation manifests in sixteen ways: 


1) kampana, causing to shake. - The Tathagata or the bodhisattva who possesses either 
mastery in concentration or agility of mind (fitness, karmanyata), causes a monastery, a 


house, a village and city (gradmagara), a field, hell, the realm of animals, pretas, human, 


gods ... up to ... an infinite number of great chiliocosms, to shake. 


2) jvalana, to blaze. - He blazes at the upper part of his body while at the same time the 
lower part emits streams of cold water, and vice versa. He is completely on fire and emits 


blue, green, red, white, light red (manjistha), crystal-clear (sphatikavarna) rays of light. 
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3) spharana, to illumine. - He fills monasteries, etc., as in 1) with light. 


4) vidarsana, to make visible. - He makes all the classes of beings (sramana ... 


mahoragah parsadah) see the realms, the buddha fields with their inhabitants, etc. 


5) anyathibhavakarana, transmutation. - By means of adhimukti, 1.e., intense application 
of the mind, excellent action of will', he changes the great elements (earth, water, etc.) 


one into another, and also changes color-shape (riipa) into sound, etc. 


6) gamanagamana, going and coming. - He passes through obstacles, walls, etc.; he rises 


up to the Akanistha heaven in his material body formed by the four great elements. 


7) samksepaprathana, concentrating and developing. - He reduces mountains to the size 


of atoms and inversely. 


8) sarvarupakayapravesana.- He introduces all ripa (villages, mountains, etc.) into his 
body (sarvariipakayam dtmakdye pravesayati), in the presence of a large company that 


recognizes itself as having entered into his body. 


9) sabhagatopasamkranti.- He takes on the appearance, the ways of speaking, etc., of any 


company that he meets, ksatriya, etc. (cf. Digha, II, p. 109). 


10) avirbhavatirobhava.- He appears and disappears a hundred times, a thousand times, 


etc., in the presence of a numerous company. 


11) vasitakarana. - He causes the creatures of all the realms to come, go, stop, speak 


according to his will. 


12) pararddhyabhibhava. - He 'controls' the magical power of others. The Tathagata 
surpasses the magical power of all the magicians. The same for the bodhisattva who has 
arrived at the summit (nistha), who is living his last or next-to-last existence, with the 


exception of the Tathagata and the bodhisattvas of rank equal or superior to his. 
13) pratibhadana.- He gives the light of intellect to creatures who are deprived of it. 
14) smrtidana. - The same for memory. 


15) sukhadana. - For a time, he gives material comfort (pratiprasrabhisukha), thanks to 
which creatures, freed from obstacles, are able to hear the Dharma, obstacles that are 
produced by the turmoil of the elements (that cause sickness, dhdtuvaisamika), by 


demons' attacks (amanusya), etc. 
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16) rasmipramoksa.- He emits rays of light that pacify (pratiprasrambh-) the sufferings 
of hell beings, summon the Buddhas and bodhisattvas ... in a word, realize the benefit 


(artha) of creatures. 


8. Superiority in actions (karmavisesa) as well, because the adhicitta comprises 
(samgrhnati) and produces (abhinirharati) the ten achievements (duskaracarya) 


as well. These ten achievements are: 


i) The achievement of vows (pratijnadduskaracarya), because he undertakes 


(upagacchati) the vows of great enlightenment (mahabodhipranidhana). 


ii) The achievement of not withdrawing (avivartana-duskaracarya), because 
he does not withdraw before the sufferings of transmigration 
(samskaraduhkha). 


iii) The achievement of not turning his back (aparanmukhi- 
bhavaduskaracarya), because he does not turn his back on the bad conduct 


(mithyapratipatti) of all beings. 


iv) The achievement of devoting himself (lit., facing up to, 
(abhimukhibhavaduskaracarya), because he devotes himself to doing 


whatever benefit is possible (sarvarthakriya) to evil beings (ghatakasattva). 


v) The achievement of being unstained (anutpalepaduskara-caryda) because, 
while living in the world, he is unstained (upalipta) by human circumstances 
(lokadharma). 


vi) The achievement consisting of convinced adherence 
(adhimuktiduskaracarya), because even without understanding (avabudh-) it, 
he adheres (adhimucyate) to the vast and profound (vaipulyagambhirya) 


doctrine of the Greater Vehicle. 


vii) The achievement consisting of penetrating (prativedha-duskaracarya), 
because it penetrates (pratividhyati) the non-existence of self of the individual 


and of things (pudgala-dharmanairadtmya). 
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viii) The achievement consisting of understanding (avabodhaduskaracarya), 
because he understands (avabudhyate) the profound enigmatical words 
(gambhira samdhabhasya) of the Tathagatas. 


ix) The achievement of not quitting and not being defiled 
(aparityaganihsamklesaduhkaracarya ?), because he does not abandon 


(parityajati) samsara, but is not defiled (samklista) by it. 


x) The achievement of effort (prayogaduskaracarya), because the Buddhas 
who are established in the removal of all the obstacles (sarvavaranamukti) 
exert themselves (prayunkte) until the end of samOara (4 samsarakoteh) to 
spontaneously (anabhogatah) render service to all beings 


(sarvasattvarthakriya). [147a10] 


8. Comm. Bh 362b21-25, bh 210b7-211al, U 427c16-428a7, u 319b8-320a7. 


“1) Not to take vows for one's own happiness but to commit oneself to rendering service 


(arthakriya) to all beings is very difficult... 


ii) Not to withdraw before the sufferings of lengthy samsara, wind (vayu), cold (sita), 


etc., is very difficult... 


iii) Some beings behave badly towards their parents ... To render them service without 


considering their mistakes (dosa) is very difficult ... 


iv) To lend oneself to the service of others even if one fears them greatly is very difficult 


v) While still living in the world, not to be stained by the eight human situations 
(lokadharma), gain (labha), etc. (cf. chap. I, § 33; VII, § 14) is very difficult ... 


vi) To grant one's faith (sraddha) and one's convinced adherence (adhimukti) to a subtle 


(suksma) and very powerful doctrine when one does not understand it is very difficult .... 


vil) The words 'prativedha', 'abhisamaya' and 'samyagavabodhi' are synonymous 
(ekartha). To penetrate the non-existence of self of the individual and of things 


(pudgaladharmanairatmya) that are imaginary (parikalpita) is very difficult ... 
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vill) Rejecting the obvious meaning (srutartha nirakarana) of the enigmatic 
(samdhabhasya) words of the Buddha in order to grasp the hidden (asrutarthanvaya) 


meaning is very difficult .... 
ix) Dwelling in samsara without entering into error is very difficult. 


x) Having cut through and loosened the obstacle of the emotions and the obstacle to 
knowledge (klesajneyadvarana), devoting oneself always to the service of all beings, 


going to the final end without stopping and delighting in this effort is very difficult.” (U) 


9. Concerning the avabodhaduskaracarya (the 8th achievement in § 8), what is 
the nature (A7drs) of these enignatic words (samdhabhdasya) of the Buddhas that 


the bodhisattva comes to understand (avabudh-)? - A sitra says the following: 


i) How does the bodhisattva practice generosity (danam upaiti)? When, 
without giving anything, he practices generosity widely in the innumerable 


universes (apramanalokadhdatu) of the ten directions (dasadis). 


ii) How does he love generosity (danam rocate)? When he does not love any 
gift. 


iii) How does he believe in generosity (danam adhimucyate)? When he 


practices generosity without having faith (sraddhda) in the Tathagatas. 


iv) How does he activate generosity (danam pravartayati)? When he does not 


activate generosity, i.e., when he gives naturally (svabhavatah). 


v) How does he delight in generosity (dane 'bhiramate)? When he does not 


give anything (na kada chit) ever. 


vi) How is his generosity widespread (visala)? When his mind for generosity 


is not solidified (asdrasamjna). 


vii) How is his generosity pure (Suddha)? When he produces (utpadayati) 


avarice (mdatsarya). 


viii) How does his generosity come to an end (nisthdgata)? When he does not 


stop at the end (nistha). 
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ix) How is he master (adhipati) of generosity? When he has no sovereignty 


(vaSita) over generosity. 


x) How is his generosity indestructible (aksaya)? When he is not fixed in the 


indestructible. 


What is said here about generosity should be applied likewise (yathayogam) to 


the other virtues from morality (sila) to wisdom (prajna). [147a24] 


9. Comm. Bh 362c15-363a11, bh 211a1-211b4, U 428a23-428b21, u 320a7-321a2. 


“1) When, without giving anything, he practices generosity widely. The bodhisattvas 
include all beings in their own self-nature (svabhdva) because they have penetrated 
(pratividh-) the identity of themselves and others (svaparasamata). When others practice 
generosity, it is the bodhisattvas who are giving; that is why it is said that they practice 
generosity when they give nothing. Moreover, they have given all the wealth that they 
possessed to the whole world; that is why it is said that they give nothing. Finally, as the 
gift given (deya), the donor (ddyaka) and the receiver of the gift (pratigrahaka) do not 
exist, their generosity is of threefold purity (trimandalaparisuddha) (cf. Notes chap. IV, § 
5); that is why it is said that they give nothing. 


ii) When he does not love any gift. This phrase is the exact opposite of the question, 1.e., 
that the bodhisattva loves a gift by not loving it at all. All thoughts such as "I am giving 
to the supplicant so that he will give to me later on" or, "I am giving if he has already 
given to me" are repugnant to the bodhisattva. He practices generosity by loving and 


seeking only the blissful abode (sukhavihara), nirvana. 


ii1) When he practices generosity without having faith in the Tathagatas. The bodhisattva 
practices generosity with this personal knowledge and this intimate conviction that 
allows him to directly perceive (saksatkr-) the true nature of things (dharmata). He is not 


content with believing others. 


iv) When he does not activate generosity. The bodhisattva practices generosity 
spontaneously (svarasena). He does not have to make an effort in order to compel others 


and encourage them to give. 


v) When he never gives anything, i.e., when he has always given everything. 
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vi) When his mind for generosity is without solidity. The word asara has as its evident 
meaning (hien mou), 'solidity', and as its hidden meaning (abhisamdhi), ‘distraction’ 
(viksepa). [For sara and asara, cf. chap. I, § 31]. Taken in its hidden meaning, the 
phrase means that the bodhisattva practices generosity with a mind free of distraction 


(aviksiptasamjna), 1.e., in samadhi or mind concentration (cittasamadhana). 


vii) When he produces avarice. The word utpa- has as its obvious meaning 'to produce’ 
(samutpdda) and as its hidden meaning 'to eradicate’ (utpat- = unmilana). Taken in its 
hidden meaning, the phrase means that the bodhisattva practices generosity by 


suppressing (samudghdata) avarice. 


vill) When he does not quit at the end. Not like the sravakas who have tranquility as the 
one vehicle (samathaikaydnika, cf Samdhinir. VII, § 15, p. 74), the bodhisattva does not 
stop at the end, at nirvana-without-residue (nirvikalpadhisesanirvana). [This point is 


developed in chap. IX, § 1]. 


ix) When he has no sovereignty over generosity, i.e., when avarice (mdatsarya) and the 


other vices opposing generosity (danavipaksa) do not dominate him. 


x) When he is not fixed in the indestructible. Having arrived at perfection (sampad), at 
indestructible sovereignty (aksayadhipya), at definitive buddhahood (Gtyantikabuddhata), 
the bodhisattva is not fixed there. How is that? Creating fabricated (nirmdna) bodies in 


the interests of others (parartha), he continues to practice generosity. 


What has been said about generosity should be applied likewise to the other virtues from 
morality to wisdom. That applies to the other five virtues. Thus a stitra says: How does 
the bodhisattva have morality (sila)? When he observes no discipline. This means that the 
bodhisattva sees the identity of himself and others. Also when the others observe pure 


discipline, the bodhisattva is himself endowed with morality.” (U) 


10. [Here is another example of enigmatic language where the technical expressions 
must be taken in their etymological sense. In order to find the term explained 
etymologically, just join up the letters printed in roman letters, i.e. those not 
italicized]. 


i) How is the bodhisattva the killer of living beings (prdnatipatin)? When he 


takes beings out of transmigration (yadi praninah samarato 'tipatayati). 
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ii) How is he the thief who takes what has not been given (adattaddayin)? 
When, without anyone having given him anything, he appropriates to himself 


all beings (vady adattam apy atmand sarvattvan addadati) 


iii) How does he misbehave in love (kamamithydcarin)? When he acts by 


saying that all love is bad (vadi kama mithyA iti carati). 


iv) How is he a teller of lies (myrsavadin)? When he calls a lie a lie (yadi mrsam 


mrsam iti vadati). 


v) How is he a slanderer (paisiinyavadin)? When he always abides in the 


supreme dwelling of emptiness (yadi parame Siinyavihare nityam viharati). 


vi) How does he have harmful speech (parusyavadin)? When he is on the 


other bank of knowledge (yadi jneyaparausitah). 


vii) How does he have thoughtless speech (sambhinna-pralapin)? When he 
preaches the Dharma by analysing dharmas correctly (yadi sarvadharmdan 
sambhidya pralapazi). 

viii) How is he full of envy (sa-abhidhya)? When he attains supreme dhyana 


many times (yady abhiksnam anuttaram dhyanam pratilabhate). 


ix) How is he full of wickedness (sa-vyapada)? When he suppresses all the 


defects of his mind (yadi sarvacittaklesan vyapadayati). 


x) How is he full of wrong views (sa-mithyddrsti)? When he shows clearly the 
omnipresent falsehood (yadi sarvatragam mithyatvam yathabhitam 
darSayati). [147b5] 


10. Comm. Bh 363a22-363b4, bh 211b4-7, U 428c2-20, u 321a2-321b2. 


“Cf. the sutra where it is said: ‘O monks, I am a murderer, etc.’ Here the author explains 


the hidden meaning (abhipraya) of these texts. 


i) When he takes beings out of transmigration. 'To take out' is synonymous with 'to kill’, 


and so the answer is in accord with the question. 
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iit) When, without anyone giving him something, he appropriates beings. Without 
someone inviting him (udyuj-), he personally takes on (Gdadati) the interests of the other 


person (parartha). 


iii) When he acts knowing that all love is bad. He knows full well (vathabhiitam 
prajanati) that love of sensate objects (visayakama) and love of imaginary things 
(parikalpakama ?) are depraved. A stanza says: The Buddha has said that desire (raga), 
hatred (dvesa) and ignorance (moha) come from the imagination (parikalpasamutpanna). 
The pure (subha) and the impure (asubha) also come from error (viparyasa) which is 
their condition (pratyaya). Pure and impure, both of which have this error as condition 
for their arising, do not exist in themselves (svabhavatah). Thus desire (kama) in regard 


to them is futile (asambhava). 


iv) When he calls a lie that which is a lie. It is because he calls a lie a lie that he is called 
mrsavadin. A verse says: The Bhagavat has indeed defined all deceitful dharmas. Among 


these, the samskaras are the most deceitful. 


v) When he always dwells in the supreme abode of emptiness. This answer to question v) 
rests on a popular etymology (nirukti). Paistinya has 'slanderous words' (li kien yu = 
paistinyavada according to Mahavyut. 8422) as its obvious meaning (hien mou). Its 
hidden meaning is 'eternal supreme emptiness! (nityaparamasinya); indeed, pai (Ch. pei, 
classification 154) stands for parama, su (Ch. siu, 62 and 2) stands for suinya and ni (Ch. 
ni, 44 and 2) stands for nitya. If this hidden meaning is adopted, the answer is in 
accordance (samprayukta), whereas if one keeps to the obvious meaning, it is not in 


accordance. 


vi) When he is on the other bank of the knowledge. Parusya is also taken in its 
etymological sense. As its obvious meaning, parusya is ‘harmful speech' (parusyavdada); 
as hidden meaning, 'to be on the other shore' (po ngan, 85 and 5; 46 and 5, = para acc. to 
Mahavyut. 2663). Adopting this hidden meaning, the author is saying: when he is on the 
other shore of knowledge. The other shore of knowledge (jfeyapdra) is omniscience 


(sarvajnana). That is where the Buddha dwells in peace. 


vii) When he preaches the Dharma by analyzing dharmas correctly. This explanation of 


sambhinnapralapa is easy to understand. 
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viii) When he obtains supreme dhyana many times. As above, an explanation of the 
etymological type. The dhyana that is in the Buddha's body (buddhakaya) is supreme 


(anuttara). 


ix) When he suppresses all the defects of his mind. 'Destroy, cut! are synonyms of 


suppress. 


x) When he sees the omnipresent falseness very well, i.e., when he sees that everything 


has deceit, imagination, falseness as nature.” (U) 


11. The ‘profound attributes of the Buddha’ (gambhira buddhadharma) are 
spoken of. What are they? 


i) The eternal dharmas (nityadharma) are attributes of the Buddha because 


the dharmakaya of the Buddha is eternal (nitya). 


ii) The dharmas of abandonment (prahdnadharma) are attributes of the 


Buddha because the Buddha has cut all the obstacles (@varana). 


iii) The dharmas of arisng (utpddadharma) are attributes of the Buddha 
because the apparitional body (nirmdanakaya) of the Buddha takes birth. 


iv) The dharmas of acquisition (upalabdhidharma) are attributes of the 
Buddha because the 84,000 behaviors of beings (sattvacarya) and their 
antidotes (pratipaksa) are acquired (or perceived, upalabdha) by the 
Buddha. 


v) The dharmas connected with lust (saragadharma) are attributes of the 
Buddha because the Buddha recognizes (abhyupagacchati) his fundamental 


equality in respect to lustful beings (sardgasattva). 


vi - viii) For the same reason, the dharmas connected with hatred 
(sadvesadharma) are attributes of the Buddha, the dharmas connected with 
ignorance (samohadharma) are attributes of the Buddha and the dharmas of 


ordinary people (prthagjanadharma) are attributes of the Buddha. 
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ix) The dharmas free of stains (aliptadharma) are attributes of the Buddha 
because the true nature (¢athata) fully realized (nispanna) by the Buddha is 


not stained by any obstacle (@varana). 


x) The dharmas free of stains (anupaliptadharma) are attributes of the 
Buddha because, while dwelling in the world, he is not soiled (upalipta) by 


any human situation (lokadharma). 


That is why the dharmas of the Buddha are profound. [147b17] 


11. Comm. Bh 363b18-26, bh 211b8-212a4, U 429a12-429b1, u 321b2-322a4. 


“What is the meaning of profound attributes of the Buddha of which the stitra speaks? It 
is a matter here of another stitra saying that the eternal dharmas are the attributes of 
Buddha, and so on up to the dharmas free of dirtiness are the attributes of the Buddha. 


There is a hidden meaning which the author is going to explain. 


i) Because the dharmakaya of the Buddha is eternal. The dharmakaya has the 
transformation of the support (asrayaparavrtti). (Cf. chap. X, § 3, no. 1) as its nature 
(laksana). It is the true nature (tathata) freed of all obstacles (sarvavaranavimukta), 
eternal (nitva) because immutable (avikara). Or indeed, it is supreme immaculate 
unhindered knowledge (vimalam apratihatam cdnuttarajndnam). It is not of the order of 
retribution (vipdka) like the formless realm (ariipyadhdtu) because it is pure (andsrava). 
It also pertains to the eternal dharmakaya because it is undifferentiated (nirvisista) and is 


not conditioned (samskrta) by actions (karman) and afflictions (k/esa). 


iv) Because the 84,000 behaviors of beings and their antidotes are acquired by the 
Buddha. The 84,000 sections of the Dharma (dharmaskandha, cf. Saddharmapundarika, 
p. 254, transl. Kern, p. 241; Burnouf, Introd., p. 34, seq.; Kosa I, p. 46-47; Uttaratantra, p. 
184) are the remedies (pratipaksa) for the 84,000 behaviors of beings (cf. chap. I, § 31) 
dominated, some by desire (rdgacarita), some by hatred (dvesacarita), some by 
ignorance (mohacarita), and some by pride. (Cf. Kosa I, p. 47; VI, p. 297). This makes 


up four groups each consisting of 21,000 units. 
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ix) The dharmas free of stainst are the attributes of the Buddha, because the pure tathata 
is not stained by any obstacle (Gvarana). The rest is easily understood; there is no need to 


explain it. 


What are the results (phala) of these enigmatic words (samdhabhdsya) of the Buddha? 
They easily allow the speaker (sdstr) to explain (vyavasthap-); by condensing the 
meaning (artha), he addresses himself easily to others. Thus they allow the listener 
(sravaka) to understand easily, to complete (paripur-) his accumulations (sambhara) 
easily by grasping the teaching (desana), by penetrating (pratividh-) the nature of things 
(dharmata) by completing his accumulations. The listener acquires intelligent faith 
(avetyaprasdda) with respect to the Buddha whose magnanimity (mahatmya) he 
understands. Similarly with respect to the Dharma and the Samgha, both of which are 
superior. In this way, he acquires the truly fortunate abodes (drstadharmasukhavihara) 
by virtue of his awareness of the Three Jewels, Buddha, Dharma and Samgha. In the 
company of wise ones, his information (wpadesa) is sharpened and he enters into the 


category of the wise ones. Such are the ten advantages of the enigmatic words. 


There are also enigmatic words in the Vehicle of the sravakas, such as the stanza: 'Having 


killed his father and his mother,' etc. They also present these ten advantages.” (U) — 


[This probably concerns stanza 294 of the Dhammapada, which has already been 
mentioned in chap. III, § 10, no. 4: mataram pitaram hantva, rajano dve ca khattiye, 
rattham sanucaram hantva, anigho yati brahmano. This stanza literally means: 'Having 
killed his mother and father and two kings of the ksatriya class, having destroyed the 
kingdom with its subjects, the brahmin is innocent,’ But according to the commentary, it 
should be understood thus: ' Having killed the thirst (tanha) and the pride of self 
(asmimana), and the false views of eternity and annihilation (sassatucchedaditthi), 
having destroyed the twelve sense-fields (dvddasayatana) with sensual desire 
(nandiraga), the khtnasava is without suffering (niddukkha).' See also the explanations of 
the Dhammapadatthakatha, III, p. 454: 


tattha sanucaran ti Gyasadhakena dyuttakena sahitam, ettha hi "tanha janeti purisan" ti 
vacanato tisu bhavesu sattanam jananato tanha mata nama; "aham asukassa nama 
ranno va rajamahamattassa va putto" ti pitaram nissaya asmimdanassa uppajjanato pita 


nama; loko viya rajanam yasma sabbaditthigatani dve sassatucchedaditthiyo bhajanti, 
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tasma sassatucchedaditthiyo dve khattiyarajano nama; dvddasdyatanani vitthatatthena 
ratthasadisatta rattham nama, ayasadhako ayuttakapuriso viyo tam nissito nandirago 
anucaro nama, anigho tu niddukkho, brahmano ti khinasavo, etesam tanhddinam 


arahattamagganasina hatatta khindsavo niddukkho hutva yati ti ayam ettha attho.| 


The stanza mataram pitaram hantva (Dhammapada, no. 294) and the stanza asare 
sdramatino (Dhammapada, no. 11, considerably altered in the Samgraha, chap. II, § 31, 
and the Sutralamkara, p. 82) are often given as examples of enigmatic language; cf. 
Abhidharma-samuccaya, T 1605, k. 7, p. 694a21. 


12. Finally, the development of the virtues (padramitabhdavana), the ripening of 
beings (sattvaparipacana), the purification of the buddhafields 
(buddhaksetraparisodana) and the production of the attributes of the Buddha 
(buddhadharmabhinirhara) should be considered as so many special actions 
(karmaprabheda) belonging to the bodhisattvas' samadhis. [147b18] 


12. Comm. Bh 363c1-7, bh 212a4-8, U 429b4-9, u 322a4-7. 


“The concentrations obtained by the bodhisattvas have, moreover, a fourfold activity. By 
being themselves based on these concentrations, they are able to cultivate all the virtues 
and ripen all categories of beings because, utilizing the means (updya) they have at their 
disposal, magical powers (rddhi), etc., they establish beings in the holy Dharma 
(saddharma). They can also purify the buddhafields by transforming them into gold 
(suvarna) and other precious substances according to their wishes. They are able to 
acquire (samudagama) all the Buddha attributes, such as the powers (bala), the 
fearlessnesses (vaisharadya), etc. Outside of these concentrations in question, this 
fourfold activity consisting of the cultivation of the virtues, etc., cannot be exercised. 


Thus the sravakas, etc., do not have them.” (U) 


NOTES TO CHAPTER VII 


1. Adhicitta, the superior mind, the great samadhi, characterizes the third bhimi in 
particular cf. Bodh. bhiimi, adhicittavihara, p. 335-338; Samdhinir, [X, § 2; Siddhi, p. 
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730. This is the second of the three siksas: adhicittam siksa: Samdhinir., IX, § 9; 
Uttaratantra, p. 121; Siddhi, p. 313, 632. 


2. Object of adhicitta: the law of the Mahayana contained in the Bodhisattvapitaka. The 
latter is defined (Bodh, bhtimi, p. 96(6)): tatra dvadashangad vacogatdad yad vaipulyam 
tadbodhisattvapitakam. avasistam sravakaapitakam veditavyam. See also Bodh. bhiimi, 
p. 160 (26), 173 (214), 274 (21). 330 (16), 336 (11); bodhisattvapitakadesana, Bodh. 
bhimi, p. 298 (4); -matrka, p. 157 (4), 180 (16), 332 (23); -vaipulya, p. 197 (10). See also 
Samdhinir., IX, § 9, 10, 18; Uttaratantra, p. 227; J. Przyluski, La légende de l’empereur 
Asoka, 1923, p. 100; Le Concile de Rajagrha, 1926, p. 114, 120, 124, 357-359, 361. 


3. The four samadhis. These samadhis are of the domain of the fourth dhyana: they are 
exclusively pure (andsrava): They cannot be attained before the bhiimis. These samadhis 
are infinite in number (cf. Saddharmapundarika, XXIII, p. 424 (7)). - There is a list of 
118s. in Mahavut., no. 506-623; Satasahasrika P.P.., p. 825, 1412, 1531; 
Karunapundarika, p. 90. - Most frequently, as here, only the first four are cited: 
mahayanaloka, sarvapunyasamuccaya, samadhirajabhadrapala and stiramgama: Siddhi, p. 
632 (to be corrected according to the terms below, restored according to the 


Tibetan Upanibandhana). Another tetrad in Dharmasamgraha, CXXXVI: gaganagafija, 
vimalaprabha, simhavikridita, stramgama. - The second s. of Samgraha, 
sarvapunyasamuccaya, is cited in Saddharmapundarika, p. 424 (5). The 
stramagamasamadhi is explained in Buddhabhtimisutrasastra, T 1530, k. 5, p. 316a8; it 
has given its name to two sitras: T 642, p. 629; T 945, p. 105. It exists as Sanskrit 
fragments published by R. Hoernle, Manuscript Remains, 1916, p. 125, sq; T 945, p. 105, 
partially trans. By S. Beal, A catena of Buddhist scriptures, 1871, p. 284-369. 


4. On knowledge in regard to the combined object, see notes to chap. III, § 12 


On the weakness (dausthulya) of the store-consciousness, refer to chap. I, § 61 and the 
references connected with it. 


The example of the nail driven out by another nail occurs in Samdhinir., VIII, v. 36, no. 
3. 


5. For birth at will (vathakamopapatti) of the bodhisattva, cf. chap. VI, § 5. Otherwise, 
these births are fabricated: see chap. X, § 36, no. 1. 


7. Parinamikti rddhi in the Mahayana: Bodh. bhiimi, p. 58-63; Siddhi, p. 792-793. We 
know that rddhi is concentration (samadhi) according to KoSa, VI, p. 285, VIL, p. 98, 
112; Patisambhidha, p. 205-206. The Hinayana counts ten types of iddhi: Digha, I, p. 78, 
212; Il, p. 87, 213; HI, p. 112, 281; Samyutta, II, p. 121; V, p. 264, 303; Anguttara, p. 
180, 255, III, p. 17, 28, 82, 425; V, p. 199; Patisambhida, I, p. 111, II, p. 207; 
Visuddhimagga, p. 378 seq.; Sumangalavilasini, I, p. 222; Atthasalint, p. 91; limits of 
their power: Katthavatthu, p. 606 seq. 
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8. The ten duskaracaryas of the bodhisattva. - Cf. the d. of Sakyamuni, Lalitavistara, 
XVI, p. 243-260; heroism in the practice of the paramitas and the samgrahavastus 
mentioned in Bodh. bhtmi: dana. p. 183 (19);, sila, p. 132 (3); ksanti, p. 195 (21); virya, 
p. 202 (2); dhyana, p. 208 (10); prajna, p. 213 (4); privavadita, p. 218 (3); arthacarya, p. 
221 (27). 


9 - 11. These paragraphs are an application of chap. H, § 31 which should be consulted in 
the Notes. Avabodhaduskaracarya is the feat of understanding the enigmatic words 
(samdhabhasya) of the Tathagatas. The Lankavatara recommends untangling the 
enigmatic meaning of all dharmas (sarvadharmasamdhyarthaparimocana, p. 160 (9) by 
avoiding being held up by the literal meaning (vatharutabhinivesa, p. 161; it enumerates 
many samadhis. The same advice occurs in the Bhadramayakara, p. 95-102. We know 
indeed that, besides the siitras of explicit meaning (nitartha), there are stitras the meaning 
of which should be deternined by reflecting (neyartha); see KoSa, IX, p. 246-248; 
Lankavatara, p. 77; Madh. avatara, p. 195; Siddhi, p. 558. A good resumé of the doctrine 
in Bodh. bhimi, p. 108: iha bodhisattvah  —s—i.... arthapratisaranas ca bhavati 
cintayan na vyanjanapratisaranah ... artham pratisaran bodhisattvo na vyanjanam 
budhhanam Bhagavatam sarvasambhydyavacanany anupraviSsati. 


Lamotte says that he has not succeeded in identifying the siitras of allegorical meaning 
proposed here as example: the first (§ 9) contains paradoxes on generosity; the second (§ 
10) sets forth enigmas on the ten karmapathas (cf. Mahavyut., 1686-1698; the third (§ 11) 
deals with the profound buddhadharmas. 


12. Other activities of the samadhis: 
i. paramitabhavana, cf. chap. IV, § 8 


ii. sattvaparipacana, cf. the lengthy study in Bodh, bhtimi: paripdakapatala, p. 78-87; 
Sitralamkara, IX, 49-55; Madhyantavibhanga, p. 77 (4), 95 (1), 164(8), 209 (8). 


ili. ksetraparisodana, cf. Sitralamkara, VII, 7; Madhyantavibhanga, p. 98 (8), 105 (16), 
256 (17). 


iv. buddhadharmabhinirhara, cf. chap. X, § 9. 
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CHAPTER VIII 


THE OBSERVANCE OF EXCELLENT WISDOM 


(adhiprajnam siksa) 


1. The superiority of excellent mind (adhicittavisesa) has been explained in 
Chapter VII . How should the superiority of excellent wisdom (adhiprajnavisesa) 
be conceived? Nonconceptual knowledge (nirvikalpakajnana) should be 


considered to be the superiority of excellent wisdom. We will examine: 
1) The self-nature of nonconceptual knowledge (nirvikalpakajnanasvabhava), 
2) its basis (asraya), 
3) its cause (g€i), 
4) its object (@lambana), 
5) its aspect (akara), 
6) refutation of objections (codyaparihara) raised against it. 
7) Its role of maintenace (adhistana), 
8) its associates (sahdya), 
9) its retribution (vipdka), 
10) its necessary consequence (nisyanda), 
11) its deliverance (nihsarana), 
12) its end (nisthagamana), 


13) the advantages (anusamsa) of preparatory (prayogika), nonconceptual 


(nirvikalpaka) and subsequent (prsthlabdha) knowledge, 
14) the types (prabheda) of nonconceptual knowledge, 


15) examples (drstanta) illustrating nonconceptual (nirvikalpaka) and 


subsequent (prsthalabdha) knowledge, 
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16) the effortless accomplishment of its role (andbhogakrtyadnusthana), 


17) its profundity (gambhirya). [147626] 


1. Comm. Bh 363c15-22, bh 212a8-212b4, U 429b17-26, u 322a7-322b4. 


“The author will now explain excellent wisdom (abhiprajna). He affirms that 
nonconceptual knowledge (nirvikalpakajnana), excellent wisdom, is of three kinds: 
preparatory nonconceptual knowledge (prayvogikanirvikalpakajnana) or speculative 
wisdom (paritrakaprajna), fundamental nonconceptual knowledge 
(milanirvikalapakajndna) or wisdom of realization (saksatkaraprajna), and subsequent 
nonconceptual knowledge (prsthalabdhanirvikalpakajnana) or applied wisdom 
(kriyaprajna?). Here the wisdom of investigation (paryesanaprajnda) is the first excellent 
wisdom, introspective wisdom (pratyatmavedyaprajna) is the second excellent wisdom 
and sustaining (ddhdaraprajna) wisdom is the third excellent wisdom. Here 
nonconceptual knowledge is demonstrated. But this knowledge comprises a cause (hetu) 
and a result (phala); speculative wisdom is the cause of this knowledge, subsequent 
knowledge is the result of this knowledge. By demonstrating it, both of the others are 


demonstrated at the same time.” (Bh) 


2. Nonconceptual knowledge avoids five characteristics. The avoidance 
(vyapakarsa) of these five characteristics (panakara) constitutes the self-nature 


(svabhava) of noncopnceptual knowledege. 
i) It is not an absence of thinking (amanasikara). 


ii) It excludes (vyapakarsati) and surpasses (atikramati) the stage equipped 


with investigation and analysis (savitarka-savicdrabhimi). 


iii) It is not a pacification consisting of cessation of identification and 


sensation (samjidveditanirodhapasanti). 
iv) It is not a substance (riipasvabhava). 


v) It is not a description of reality (bhitarthacitrikara). 
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Nonconceptual knowledge escapes these five characteristics. The following 


stanza concerns this explanation of nonconceptual knowledge: 


In the bodhisattva, the self-nature of nonconceptual knowledge avoids five 


characteristics. It is not a description of reality. [147c3] 


2. Comm. Bh 363c28-364a22, bh 212b4-213a4, U 429c2-26, u 322b4-323a6. 


“Dealing with the self-nature of this knowledge, the author says that it avoids five 
characteristics. The author defines the essential nature of this knowledge by way of 
negation (nirdkaranamukha) because it cannot be defined (nirabhilapya) in a positive 
way (pratipattimukha). It is necessary to rule out concepts (vikalpa) in order to 
understand (pratipad-) the self-nature of nonconceptual knowledge (lit. without concept); 
otherwise this knowledge would be furnished with concepts. What is intuition (wou fen 


pie = nirvikalpa)? It is defined above by saying: It is not without thinking, etc. 


i) If absence of thinking (amaniskara) were nonconceptual knowledge, sleep 
(apasvapana) and drunkenness (mada) where one does not think would be nonconceptual 
knowledge. But that is inadmissible because one would then effortlessly (paryatna) 


arrive at absence of error (aviparydsa). 


ii) If the level surpassing investigation and analysis (vitarkavicaratikrantabhumi, cf. 
Kosa, VUI, p. 183) were nonconceptual knowledge, all ordinary people (prthagjana), the 
Sravakas, etc., in levels above the second dhyana would possess nonconceptual 


knowledge, when in fact, they do not have this nonconceptual knowledge. 


iii) If cessation of identification and sensation (samjfdveditanirodha) were 
nonconceptual knowledge, the essential characteristic of this knowledge, i.e., its 'mental 
factor' nature which makes it a knowledge, would be difficult to establish in the 
unconscious state (asamjnin), etc. In fact, without a mind (citta) that supports them, there 
are no mental factors (caitta). Now, in regard to the cessation of the mental 
consciousness (manovijnananirodha), this state of unconsciousness, etc., is called a state 


without mind (acittaka), as has been said above (cf. chap. I, § 7). 
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iv) If matter were nonconceptual knowledge, there would be no nonconceptual 
knowledge because it would be like a substance derived (bhautika, upaddayartpa) from 


the four great elements (mahabhita). 


v) If the description of reality (bhutarthacitrikara) were nonconceptual knowledge, this 
knowledge would not be nonconceptual or without concept (nirvikalpaka) because, in the 


description of reality, recourse made to concepts by saying: "This is ...." or "This is not 


In the stanza, the first three phrases (pada) avoid five characteristics in order to explain 
nonconceptual knowledge. The fourth phrase defines its self-nature. Jt is not description 
of reality: the fact of not describing reality is its self-nature. Self-nature (svabhdva) and 
own-essence (svakdya) are synonyms; in the same way, the bracelet (mudrika) is said to 


have gold (suvarna) as self-nature.” (U) 


3. In the bodhisattva, the support (asraya) of nonconceptual knowledge is neither 
mind (cifta) nor non-mind (acitta) because it does not think and is not the result 


of thought (cittanvaya). [147c5] 


3. Comm. Bh 364a22-364b3, bh 213a4-214b1, U 429c26-430a8, u 323a6-323b3. 


“The self-nature (svabhdva) of this knowledge functions by depending on something. 
Hence another stanza (§ 3) ... This nonconceptual knowledge, someone may say, depends 
on a mind (citta) or on a non-mind (acitta). If one says that it depends on a mind, then it 
could think (manana), and in its quality of mind functioning in dependence on a mind, it 
would not be nonconceptual (nirvikalpa). On the other hand, if it depends on a non-mind, 
it is not a knowledge (j7dna). In order to avoid these two kinds of mistakes, the author 
gives the stanza: The support (asraya) of this knowledge is not a mind (citta) because 
this knowledge does not think [read pou sseu yi (149 and 13) instead of pou sseu yi (123 
and 7)]. It is not a non-mind (acitta) because it is induced by a thought: the support of its 


arising is a derivative of mind (cittanvaya).” (Bh) 


“A stanza (§ 3) deals with the support of this knowledge ... Knowledge being a mental 


factor (caitta), it must depend on a mind (citta). But if it depends on a mind, it cannot be 
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nonconceptual (nirvikalpa) because whoever says 'mind' (citta) says 'the action of 
thinking' (manana). If it depends on a non-mind, it would be like a material thing (riupa) 
and not be a knowledge (jvidana). In order to cut through this twofold difficulty, the author 
gives the half-stanza: Because it does not think and is not the result of a thought. The 
support of nonconceptual knowledge is not a thought because this knowledge does not 
think [same correction as above]; neither is it a non-thought because this knowledge is 
the result of a mind (citta@nvaya), has a mind for cause. The power of repeated practice 
(abhyasa) produces this state 'derived from mind’. This shows that the mind that serves as 
support for this knowledge transcends (atikramati) all action of thinking (manana) and 


all concept (vikalpa).” (U) 


4. In the bodhisattva, the cause (g€i) of nonconceptual knowledge is the hearing- 
propensity coming from speech (sabhilapasrutavasana) and correct thinking 


(yonisomanasikara). |147c7]| 


4. Comm. Bh 364b3-11, bh 213b1-3, U 430a9-17, u 323b3-5. 


“There follows a stanza on the cause (hetupratyaya) of this knowledge (§ 4) ... Cause 
(g€i) is synonymous with efficient cause (kadrakahetupratyaya). The hearing-propensity 
coming from speech (sabhilapasrutavasana): sabhilapa, because it comes from the words 
of others (parato ghosah) concerning the Greater Vehicle; sruta, because it listens to 
(sravana) these words and nothing else; vdsand, i.e., special potentiality (saktivisesa) 
produced by this hearing. [The expression sabhilapasrutavasanda, therefore, means the 
particular potentiality produced by hearing others' words about the Greater Vehicle]. 
Correct thinking (yonisomanasikara) is the mental discourse (manojalpa) arising from 
this hearing-propensity which is its cause. This attention, being precise (yukta) and pure 


(suddha), is called correct (voniso).” (U) 


5. For the bodhisattva, the object (dlambana) of nonconceptual knowledge is the 
inexpressible nature of things (anabhilapyadharmata), the true nonsubstantial 


nature (nairatmyadharmata). |147c9| 
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5. Comm. Bh 364b11-19, bh 213b3-6, U 430a17-26, u 323b5-7. 


“What is the object of this knowledge? The following stanza (§ 5) explains ... 
Inexpressible nature of things: being imaginary in nature (parikalpitasvabhava), all 
dharmas are inexpressible (anabhilapya). What is this inexpressibility? It is the true nture 
(tathata) consisting (prabhdvita) of self-nonexistence (nairdtmya). The imaginary 
(parikalpita), the individual (pudgala) and the dharmas are without self-nature 
(nihsvabhava): this is what is called self-nonexistence. And the essence (sattd) consisting 


of this self-nonexistence is called the true nature (tathatd) ...” (Bh) 


- “This knowledge prior to having an object (visaya), the following stanza deals with the 
object (alambana) of knowledge ... The inexpressible nature of things is the absence of 
self-nature (nihsvabhava) of expressible dharmas. It is distinct from the imaginary nature 
(parikalpitasvabhava) of which one can speak. The true non-substantial nature: this 
makes the concept precise and clear; it is the true nature (tathata) consisting 
(prabhavita) of self-nonexistence (nairatmya) of every individual (pudgala) and every 
dharma. This true nature, which avoids the two extreme errors of imputation and negation 
(samaropdpavadantadvaya), is the object (visaya) perceived by nonconceptual 
knowledge.” (U) 


6. For the bodhisattva, the aspect (akara) of nonconceptual knowledge is the 
absence of marks (animitta) inherent in its object of awareness (jieyadlambana). 
[147c11] 


6. Comm. Bh 364b19-28, bh 213b6-214a1, U 430a26-430b5, u 323b7-324a1. 


“The following stanza (§portr 6) explains the aspect (akara) of nonconceptual knowledge 
inherent in its object (alambana). For the bodhisattva, the aspect (akara) of 
nonconceptual knowledge is the absence of marks that manifest in its object (a@lambana). 
That is to say, this knowledge is the same as (sama) the true nature (tathata) and this 
identity marks it with the characteristic of absence of marks (animittalaksana) which is 


no different from tathata and constitutes the very aspect (akara) of nonconceptual 
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knowledge. Thus, when the eye (caksus) grasps a color (rupa), it takes on a blue mark 
(niladinimitta), and this blue mark is no different from the color grasped by the eye (see 
KoSa, IX, p. 280; Siddhi, p. 445). It is the same here: the nonconceptual knowledge does 
not have an aspect distinct from tathata.” (Bh) - “The Dharma, furnished with object 
(alambana), necessarily has an aspect (Gkara). Next follows a stanza on the aspect of 
knowledge ... That which behaves like its object (Glambanasadrsyena) is called the 
aspect (akara). Nonconceptual knowledge behaves like tathata, its object. Its object is the 
absence of marks inherent in its object of awaremenss: 1.¢., this knowledge has the aspect 
inherent in tathata which is its object. This means that nonconceptual knowledge 
concerns the tathata, its object (visaya), and has as aspect (akara) absence of attention 


(amanasikara) of all concepts, or animitta.” (U) 


7. a) Having the connection of phonemes (samyoga) as self-nature (svabhava), 
the meaning is conceptual (vikalpita) and nothing else. When the phonemes 
(aksara) are joined one with another (paramparasamyoga), there is a meaning 


of connection (samyogartha). 


b) Without a designation (abhidana), knowledge about the thing designated 
(abhideya) does not operate (pravartate). Since there is a difference (virodha) 
between the two, there is no designation. Thus, everything is inexpressible 


(sarvam anabhilapyam). [147c15] 


7.Comm. Bh 364b28-364c19, bh 214al-7, U 430b6-25, u 324a1-7. 


“In order to reply to the objections (codyaparihara), the author gives two stanzas.” (Bh) 
— “Next, the author gives two stanzas and refutes the objections concerning the object 


(alambana) and the aspect (akara) of the knowledge discussed above.” (U) 


a) “If all dharmas are inexpressible (anabhilapya), what is conceived (vikalpita)? In 
order to explain this, the author says: Meaning, having the connection of phonemes as 
self-nature, is conceptual and nothing else. That is to say, meaning (artha), which has the 
joining of phonemes (samyoga) as self-nature (svabhava) is conceived (vikalpita) and 


nothing other than that; this is why the author says: and none other. How to show that? 
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To establish his thesis, the author adds: When the phonemes are mutually joined, there is 
a meaning of connection. When the separate phonemes (aksara) are pronounced in series 
(prabandha, samtana), this gives a meaning (artha) that has a connection meaning 
(samyogartha). Thus, the two phonemes cha ksus, when they are not separated 
(avichchhinna), express the meaning 'eye'. This is the meaning of connection which is 


conceptual (vikalpita).” (Bh) 


“If the conceived object (vikalpitartha) does not exist in reality, what is it that is 
conceived (vikalpita)? The author answers: The meaning having the union of the 
phonemes as self-nature is conceived, and nothing else, etc. Thus when the phonemes 
(aksara) are mutually joined (paramparasamyoga), the expression forms a continuum 
(asamuccheda), and the imagining mind (parikalpacitta), concerning this conventional 
expression (samketa), makes up an imaginary object (parikalpartha) that is conceptual 
(vikalpita); but beyond that, there is no real object (sadartha) that is conceived. This is 
why the author says: and nothing else. If there were no serial expression formed by the 


phonemes (aksaraprabandhabhilapa), the concept (vikalpa) would not exist.” (U) 


b) Why are we sure that all dharmas are inexpressible (anabhilapya)? The author answers 
by saying: Without a designation, knowledge on the thing designated does not operate. If 
one does not know the designation (abhidana), the notion (buddhi) of the thing 
designated (abhiddheya) is not produced. This is why all dharmas are inexpressible. But, 
one might say, the notion of the thing designated (abhidheyabuddhi) is produced in 
dependence (apeksya) on the designation (abhidhdna). In order to refute that, the author 
adds: Since there is a difference between the two, there is no designation. Since the 
designation (abhidhana) and the thing designated (abhidheya) are mutually different and 
have a different nature (/aksana) (cf. chap. II, § 24), the designation and the thing 
designated are inexpressible (anabhilapya). For this reason, it is said that all dharmas are 
inexprssible.” (Bh) 


“Why are dharmas inexpressible? To clarify this thesis, the author says: Without a 
designation, the knowledge of the thing designated does not operate. If truly there were 
an object (artha) of which one could speak, it would be that a knowledge similar to 
language would arise on this object independently of the name designating it 
(abhidhananam). But if we do not know the expression designating it 


(abhidhanabhilapa), such a knowledge concerning the thing designated (abhidheyartha) 
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does not arise. This is why dharmas are inexpressible. But, one could say, even though 
the outer object (bahyartha) really exists, the knowledge of the thing designated 
(abhidheyajndna) is produced in dependence on the designation (abhidanam apeksya). 
To refute this, the author says: Since there is a difference between the two, there is no 
designation. This means: by virtue of the difference in characteristics, there really is no 
designation. Since the designation (abhidana) and the thing designated (abhidheya) are 
of different natures (bhinnalaksana), their self-nature (svalaksana) differs. How could 
there be a real designation based on the reality of an object? Everything is inexpressible: 


the logical consequence is that every designation and everything is inexpressible.” (U) 


8. Nonconceptual knowledge is the support (adhisthana) of the practices (carya) 
of the bodhisattva acquired subsequent to the insight (tatprsthalabdha) because 
it tends to develop them (varhana). [147c17] 


8. Comm. Bh 364c19-25, bh 214a7-214b1, U 430b25-430c4, u 324a7-324b1. 


"Of what is nonconceptual knowledge the support (adhisthana)? By the knowledge 
acquired subsequent to (prsthalabdhajndna) the insight (nirvikalpa), the bodhisattva 
practices (caryd) are obtained; these practices rest on nonconceptual knowledge. Because 
it tends to develop them: because it makes these bodhisattva practices increase (vrddhi), 
nonconceptual knowledge is the support (adhisthana) of these practices." (Bh) - "Of what 
is nonconceptual knowledge the support? The practices acquired subsequently, these are 
the various bodhisattva practices acquired in the course of the knowledge subsequent to 
insight (nirvikalpaprsthalabdhajnana). These practices have this nonconceptual 
knowledge as support (Gsraya). Because it tends to develop them: because it cultivates 
these bodhisattva practices: this expresses its role (prayojana) of support (adhisthana). 


Becing free of error (aviparita), it is able to support these practices." (U) 


9. For the bodhisattva, the auxiliaries (sahdya) to nonconceptual knowledge are 
the two paths (margadvaya) that have as their nature (svabhava) the first five 
virtues (paramita). [147c19] 
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9. Comm. Bh 364c25-365a5, bh 214b1-5, U 430c4-13, u 324b1-4. 


“The two paths (marga) are the path of accumulation (sambharamarga) and the path of 
support (asrayamarga). The path of accumulation consists of the virtues (padramita) of 
generosity (dana), morality (sila), patience (ksanti) and zeal (virya); the path of support 
is the virtue of meditation (dhyana). Because of the merits (kusala) derived from these 
virtues and depending on the virtue of dhyana, the nonconceptual knowledge is born and 


increases. This knowledge is called the virtue of wisdom (prajnadparamita).” (Bh) 


“What are the auxiliaries (sahadya) of nonconceptual wisdom, because if it were alone, it 
would be powerless ... The two paths are the path of accumulation and the path of 
support. They have the first five virtues (pdramitda) as self-nature (svabhdva). Here, the 
first four virtues are the path of accumulation, and the fifth virtue, the virtue of dhyana, is 
the path of support. When one abides in concentrated mind (samahitacitta), the four 
above-mentioned virtues are skillful collaborators and thus one produces and develops 


nonconceptual knowledge. This knowledge is called the virtue of wisdom.” (U) 


10. For the bodhisattva, the retribution (vipaka) of nonconceptual knowlege 
takes place in the two Buddha- assemblies (buddhamandala), in view of 


preparation (prayoga) and acquisition (adhigama). [147c21] 


10. Comm. Bh 365a5-14, bh 214b5-8, U 430c 14-24, u 324b4-7. 


“As along as one has not attained buddhahood (buddhata), where does nonconceptual 
knowledge produce (abhinirvrt-) its result of retribution (vipdkaphala)? ... In the two 
Buddha-assenblies (buddhamandala), namely, in the assembly of the enjoyment body 
(sambhogakayamandala) and in the assembly of the apparitional body 
(nirmanakayamandala). If nonconceptual knowledge is at the preparatory stage 
(prayoga), it is in the assembly of the apparitional body that one takes birth and one 
enjoys the fruit of retribution; but if one has already acquired (adhigama) nonconceptual 


knowledge, it is in the body of enjoyment that one takes birth and one enjoys the fruit of 
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retribution. In order to mark this idea, the author adds: in consideration of preparation 


and acquisition.” (Bh) 


“In the two assemblies, namely, in the two assemblies of the two bodies of the Buddha, 
the apparitional body and the enjoyment body. In view of the preparation and 
acquisition: this shows that nonconceptual knowledge can produce a fruit of retribution 
(vipakaphala), but it is not the cause of retribution (vipakahetu) because it counteracts it 
(prqtipaksa). Here the dominant result (adhipatiphala) is metaphorically (upacara) called 
fruit of retribution (vipdkaphala) because it predisposes (tse-hiun); and as other actions, 
impure actions (sasravakarman), produce a retribution, it is given this name. When one 
practices nonconceptual knowledge (prayogika-nirvikalpakajnana), one is born and 
abides in the assembly of the apparitional body of the Buddha; but when one has acquired 
(adhigama) fundamental nonconceptual knowledge, one is born in the assembly of the 
enjoyment body of Buddha.” (U) 


11. For the bodhisattva, the outcome (nisyanda) of nonconceptual knowledge is 
its progression (visesagamana) in the course of successive existences 


(uttarottarajanma). [147c23]| 


11. Comm. Bh 365a14-21, bh 214b8-215a2, U 439c24-29, u 324b7-325a1. 


"What is the outcome (nisyanda) of nonconceptual knowledge? ... For the bodhisattva, 
the outcome of nonconceptual knowledge is its progression in the course of successive 
existences: in the course of successive existences in the great assemblies (mandala) of the 
two bodies of the Buddha which have been spoken of above. The progression of 
nonconceptual knowledge: the continuous progression of the nonconceptual knowledge 


practiced during these existences constitutes its fruit of outcome (nisyandaphala).” (Bh) 


12. For the bodhisattva, the deliverance (niisarana) of nonconceptual knowledge 
is to be sought in the ten levels (bhimi): it is the nonconceptual knowledge as it is 


acquired (prapta) and perfected (nispanna). [147c25] 
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12. Comm. Bh 365a21-365b2, bh 215a2-6, U 430c29-43 1a5, u 325al-3. 


“What is the deliverance (nihsarana) of nonconceptual knowledge? ... For the 
bodhisattva, the outcome, etc. That which goes to the end (nisthagama) is called 
deliverance (nihsarana); it is the movement towards the great nirvana. Nonconceptual 
knowledge as it is acquired and perfected: first this knowledge is gained and this is is 
what is called acquired; then, after countless hundreds of thousands of great periods 
(mahakalpa), this knowledge is perfected. This outcome is to be sought in the ten levels: 
starting from the first bhiimi up to the tenth bhimi in order (vathakramam). In the first 
bhimi, this knowledge is acquired only; following that, it is perfected over a long time. 
This is why bodhisattvas spend incalculable periods (kalpdsamkhyeya) to attain nirvana 
(cf. chap. V, § 6). After this time, they finally come to the end (nisthda).” (Bh) 


“In the first bhtimi, the Joyous (pramudita), when the path of seeing is entered 
(darsanamarga), all the realms are seen and the insight attains a first deliverance 
(nihsarana), acquisition; then, in the path of meditation (bhavanamarga), the bhiimis are 


attained and insight is perfected.” (U) 


13. For the bodhisattva, the outcome (nistha) of nonconceptual knowledge is the 
attainment of the three bodies in the pure state (Suddhatrikaya) and the 


attaining of the excellent masteries (agravasita). [147c27] 


13. Comm. Bh 365b2-11, bh 215a6-215b1, U 43 1a6-14, u 325a3-5. 


“The attainment of the three bodies in the pure state, 1.e., the attainment of the three pure 
bodies of the tathagata. It is a question of pure body because, on the first bhimi, the three 
bodies are obtained, but it is not until the tenth bhiimi that they are pure (suvisuddha). 
The attainment of the excellent masteries: this nonconceptual knowledge has as its 
outcome (nistha) not only the attainment of the three bodies in the pure state, but also the 
attainment of the ten kinds of mastery, self-nature (svalaksana), of which we will learn 


more later (chap. X, § 3, no. 2).” (Bh) 


Boil 


14. a) Preparatory nonconceptual knowledge, which is not stained by any kind of 
heavy wrongdoing (papa) because of faith alone (Sraddhamatra) and 


adherence (adhimukti), is free of blemishes (anupalipta) like space (akasa). 


b) Fundamental nonconceptual knowledge, which is liberated (vimukta) from 
any obstacle (dvarana) insofar as it is acquired and perfected 


(praptinispattyupeta), is free of blemishes (anupalipta) like space (akdsa). 


c) Subsequent nonconceptual knowledge is free of blemishes (anupalipta) like 
space. While moving about (vicaran) in the world, the bodhisattva is never 


stained by human circumstances (lokadharma). [148a4] 


14. Comm. Bh 365b11-365c14, bh 215b1-216a3, U 431a14-431b4, u 325a5-325b1. 


“What are the benefits (anusamsa) of nonconceptual knowledge? First, there are three 
types of nonconceptual knowledge, namely, preparatory nonconceptual knowledge 
(prayogikanirvikalpakajndana), fundamental nonconceptual knowledge 
(milanirvikalpakajnana) and subsequent nonconceptual knowledge 


(prsthalabdhanirvikalpakajnana). 


a) First, the preparatory nonconceptual knowledge (prayogika-nirvikalapakajndana). 
Initially, the bodhisattva listens to others talk about absence of concept (nirvikalpanaya). 
Next, unable himself to see this absence of concept, he accords it his adherence 
(adhimukti). Finally, with this adherence as support, he skillfully examines (nitirana) 
absence of concept. This is what is called preparatory nonconceptual knowledge. 
Because it gives rise to fundamental nonconceptual knowledge, it too is given the name 
‘nonconceptual'. This preparatory nonconceptual knowledge has the advantage of 
immaculateness (nirupalepanusamsa). Is there an example (drstanta) for this? The sastra 
gives verse 14 a). In order to show that which does not stain it, the author says: by any 
kind of heavy wrongdoing. In order to show the cause by means of which it is unstained, 
he says: because of faith alone and adherence, because by delighting in faith in the 
absence of concept, he accords it his adherence. That is why this knowledge can 
counteract (pratipaksa) any kind of bad destiny (durgati), and this explains that 


wrongdoings (papa) do not soil it. 
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b) Secondly, the fundamental nonconceptual knowledge (milanirvikalpakajndana) has the 
advantage of immaculateness. What is the example for this? The Sastra gives stanza 14 
b). From what is it liberated? It is liberated from any kind of obstacle (@varana). How is 
it liberated? Insofar as it is perfected (nispattyupeta): in fact, in the bhtmis, it is only 
acquired (praptyupeta) and it must be perfected (nispattyupeta) in order to be cause for 
the suppression of the obstacles. This shows that nonconceptual knowledge counteracts 
(pratipaksa) obstacles.” (Bh) 


[This explanation does not tally perfectly with the commentary of v. 12, but it is also 
proposed by Asvabhava: “It is liberated from all obstacles: it is liberated from the 
obstacle of the passions and the obstacle to knowledge (Alesajneyavarana). Insofar as it 
is acquired and perfected: in the first bhiimi, it is acquired (praptyupeta); it is necessary 
to reach the Buddha bhtimi (buddhabhimi) in order for it to be perfected 
(nispattyupeta).” (U)| 


“c) Finally, the subsequent nonconceptual knowledge (prsthalabdha-nirvikalapakajnana) 
has the benefit of immaculateness. What is the example? The sastra gives stanza 14c. By 
the power of this subsequent knowledge, the bodhisattva, considering the interest of 
beings (sattvartha), thinks about coming down here and he takes birth here; but, having 
taken birth, he is not stained by human circumstances (/okadharma). These human 
circumstances are eight in number: |. gain (/abha), 2. loss (alabha), 3. praise (prasamsa), 
4. blame (ninda), 5. honor (vasas), 6. dishonor (ayasas), 7. pain (duhkha), 8. happiness 
(sukha). Because it comes from fundamental nonconceptual knowledge, this subsequent 


knowledge also takes the name 'nonconceptual'.” (Bh) 


15 a) The three knowledges (jfdna) are like a mute person (mika) trying to 
understand an object (artha), a mute person who has understood the object, 


a non-mute person who has understood the object. 


b) The three knowledges are like an idiot (midha) trying to understand an 
object, an idiot who has understood the object, an intelligent person 
(amidha) who has understood the object. c) The three knowledges are like 


the first five consciousnesses trying to understand an object, the first five 
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consciousnesses having understood the object, the manas which has 


understood the object. 


d) The three knowledges, the preparatory knowledge (prayogika), etc., are 
like a person who does not understand a treatise (aviditasastra) and tries to 
understand it; then by grasping the letter (dharma), tries to understand it; 


and finally, by grasping the meaning (artha), tries to understand it. [148a12] 


15. Comm. Bh 365c14-366a12, bh 216a4-216b3, U 431b4-431c5, u 325b1-8. 


“What is the difference (visesa) among the three nonconceptual knowledges, preparatory 
(prayogika), fundamental (maula) and subsequent (prsthalabdha)? ... To show the 
different aspects (akdaravisesa) of these three, the author proposes the following examples 


(drstanta): 


a) Like a mute person trying to grasp an object. Just as a mute person, while trying to 
understand an object (visaya) cannot understand it and cannot speak about it, so the 
preparatory nonconceptual knowledge (prayogikanirvikalpakajnana), while trying to 
realize (sakatkr-) the tathatha, can neither realize it nor speak about it: this is similar. - 
Like a mute person who has understood the object. Just as a mute person who has 
understood the object cannot speak about it, so the fundamental nonconceptual 
knowledge (mula-nirvikalpakajnana), which has realized (sadksatkr-) the tathata, avoids 
all vain proliferation (prapafca): this is similar. - Like a non-mute person who has 
understood the object. Just as a non-mute person who has understood the object sets 
about to speak about it, so the subsequent nonconceptual knowledge 
(prsthalabdhanirvikalpakajnana), which has understood the tathata and has realized its 


object (visaya), sets out to teach it: this is similar. 


b) The stanza about the idiot is explained in the same way. [Bh: The idiot (midha) is a 


person of incoherent language (avicchinna).| 


c) Like the first five consciousnesses trying to understand an object. The first five 
consciousnesses, visual consciousness, etc., try to understand an object; but despite the 
attempt, they lack any concept (vikalpa). (Cf. chap. I, § 7). It is the same for the 


preparatory nonconceptual knowledge. - Like the first five consciousnesses that have 
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grasped the object. The first five consciousnesses that have grasped the object are 
without concept. It is the same for the fundamental nonconceptual knowledge. - Like the 
manas which has grasped the object. The mental consciousness (manovijnana) which has 
grasped the object is also able to imagine it (vik/p-). It is the same for the subsequent 


nonconceptual knowledge.” (U) 


“d) The stanza on the treatise. Like a man who does not understand a treatise but who 
seeks to understand it: such is the preparatory nonconceptual knowledge. - When he has 
gone over it again, he grasps the letter (dharma) only: such is the fundamental 
nonconceptual knowledge. Here by '‘letter' (dharma) is meant the phonemes (aksara). - 
Like a man who has understood the treatise and has grasped the letters (dharma) and the 


meaning (artha): such is the subsequent nonconceptual knowledge ...” (Bh) 


16 a) The fundamental nonconceptual knowledge is like a man with his eyes 
closed (niminjitacaksus); the subsequent knowledge (tatprsthalabdha) is like 


the same man with his eyes open (unminjitacaksus). 


b) The fundamental nonconceptual knowledge is like space (akasa); the 
subsequent knowledge is like the forms (riipa) that manifest in this space. 
[148a16] 


16. Comm. Bh 366a12-27, bh 216b3-8, U 431c5-16, 325b8-326a3. 


“The author is going to give various examples (drstdntavisesa) for the fundamental and 


the subsequent knowledge ... 


a) The first stanza shows the difference (visesa) between the two knowledges: their self- 
natures (svalaksana) can be known. Space (akdsa) is all-inclusive (vydpaka), unstained 
(anupalipta), not conceptualizing and nonconceptual. It is the same for the fundamental 
nonconceptual knowledge: since it includes the emptiness having a single taste in all the 
dharmas (sarvadharmaikarasasinyata), it is all-inclusive; since it is not stained by any 
dharma, it is unstained; since it itself is without concept (vikalpa), it is non- 


conceptualizing; since it is not conceived of by others, it is nonconceptual. 
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b) The fundamental nonconceptual knowledge is like space. The forms manifested there, 
i.e., the forms that appear in space, are conceptualized. It is the same for the subsequent 


nonconceptual knowledge: it is both conceptualized and conceptualizing.” (Bh) 


“These two stanzas show the difference between the fundamental and the subsequent 
knowledge. The examples of the eyes closed and the eyes open, of space and forms, show 
that these two knowledges are, respectively, without concepts (nirvikalpa) and furnished 
with concepts (savikalpa), identical (sama) and non-identical (asama). As for the 
preparatory knowledge (prayogikajnana) which is not represented here, it is not spoken 
of. Moreover, the preparatory knowledge (prdayvogikajndna) is the cause (hetu) of the 
fundamental knowledge (milajnana); the subsequent knowledge (prishthalabdhajndana) 
is its result (phala). And this leads us to the rdle fulfilled (Artyanusthana) by 
nonconceptual knowledge.” (U) 


17. Just as precious gems (mani) and celestial music (t#rya) accomplish their own 
activity (svakarman) without thought, so it is always without thought that the 
Buddhas accomplish their kinds of activity (n@nakarman). [148a18] 


17. Comm. Bh 366a28-366b9, bh 216b8-217a4, U 431c16-28, u 326a3-6. 
This stanza is very close to that of Sitralamkara, IX, 18-19: 
aghattitebhyas turyebhyo yatha syac Sabdhasambhavah / 
tatha jine vinabhogam desanayah samudbhavah // 
yatha maner vind yatnam svaprabhavanidarsanam / 
buddhesv api vinabhogam tatha krtyanidarsanam // 


“Let us accept that this nonconceptual knowledge realizes the state of buddhahood 
(buddhata); but if it is free of effort (abhoga) and free of thought (manasikaravikalpa), 
how could it accomplish its activity of working for the benefit and happiness of beings 
(sattvahitasukhakriya)? ... Even though it is without concept, it does fulfill its rdéle 
(krtydnusthdna). In the stanza, the examples (drs/dnta) of the precious gem (mani) and 


celestial musical instrument (turya) show this. A cintamani [a precious gem that satisfies 
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all the wishes of its possesser], although without concepts (vikalpa), is able to fulfill the 
role desired by the beings who possess it. A celestial musical instrument (turya), even 
without being struck (aghattita), can produce all kinds of sounds (Sabda) according to the 
aspirations (asaya) of those close by. In the same way, the nonconceptual knowledge of 
the Buddhas and bodhisattvas, although without concepts, can accomplish all kinds of 
roles.” (Bh) 


“Nonconceptual knowledge realizes the state of Buddha (buddhata); but it is without 
concepts (vikalpa); how can it procure the interest of beings (sattvartha)? ... In the stanza, 
the author brings in the examples of the precious gem and the celestial musical 
instrument to prove that, although without concepts, the nonconceptual knowledge is able 
to accomplish all kinds of réles effortlessly (andbhoga). Thus the cintamani and the 
celestial musical instrument do not say: 'I am going to emit light, I am going to produce a 
sound', because they are both without thought (acetana). But, by the power of the 
meritorious actions (punyakarman) and aspirations (Gsaya) of beings who have been born 
where they occur, and independently of being struck (ghatthana-nirapeksan), they emit 
all kinds of light (prabha) and produce all kinds of sounds (sabda). It is the same for the 
nonconceptual knowledge of the Buddhas and bodhisattvas: although without concepts, it 
fulfills its role which is to render all kinds of services (ndnarthakriya) in conformity with 
the merits (punya) and aspirations (asaya) of beings to be converted (vineyasattva) by it.” 
(U) 


18 a) Not concerning either here or elsewhere, it is neither non-knowledge 
(ajnana) nor knowledge (jana) [acc. to H: without being a knowledge, it is 
knowledge.] Not being different (visista) from its object (jfeya), this 


knowledge is non-concpt (nirvikalpata). 


b) All dharmas are without concept (nirvikalpa) from the beginning 
(prakrtah) because that which is conceived (vikalpya) does not exist. The 
nonconceptual knowledge is absent. [This last stanza is translated according 
to the Chinese versions of P Dh H; B and the Tibetan version are different.| 
[148a22] 
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18. Comm. Bh 366b9-366c19, bh 217a4-218a5, U 431¢28-432b3, u 326a6-327al. 


“a) Now the author will show the profundity (gambhirya) of nonconceptual knowledge. 
This knowledge pertains to (Glambate) the dependent nature (paratantrasvabhava), the 
center of concepts (vikalpa), or it pertains to another object (visaydantara). What are the 
errors (doha) in these hypotheses? If it pertains to concepts, its nature of noonconceptual 
knowledge (literally, of knowledge free of concept) is not explained; if it pertains to 
another object, since this other object does not exist in any way, what would it then have 
as object (alambana)? - The Sastra says ... Bearing upon neither here nor elsewhere. This 
knowledge does not bear here: on concepts, because it is without concept (nirvikalpa); it 
does not bear e/sewhere: on another object, because then it would have as object (visaya) 
the Tathagata, the dharmata of dependent (paratantra) and imagined (vikalpita) dharmas. 
But one can state neither identity nor differernce between these dharmas and their 
dharmata. This means that the fundamental nonconceptual knowledge 


(milanirvikalpakajndna) pertains to neither concepts (vikalpa) nor anything else. 


Furthermore, the fundamental nonconceptual knowledge either is or is not a knowledge. 
What are the faults in these hypotheses? If it is a knowledge, then, as knowledge, is it 
without concepts (nirvikalpa)? If it is not a knowledge, why is it called nonconceptual 
knowledge? - The author replies to this question by saying: Without being a knowledge, it 
is a knowledge [according to the Tibetan version: it is neither non-knowledge nor 
knowledge]. This shows that the fundamental nonconceptual knowledge 
(milanirvikalakajnnana) is not really a knowledge (jana) because it does not arise like 
preparatory conceptual knowledge (prayogikavikalpakajnana). Neither is it a non- 
knowledge (ajidna) because it derives its birth from this preparatory conceptual 


knowledge. 


There is yet another meaning to the phrase: Neither here nor elsewhere, without being a 
knowledge, it is a knowledge. Because here, i.e., in itself, concepts do not exist, it is 
called non-knowledge; but because it functions on the dharmata of concepts and not 
elsewhere, it is a knowledge. In this explanation, the first and last members of the phrase 
are connected to each other. [The first member fei yu ts'e (neither here) explains the first 
member fei tshe (non-knowledge), and the second member fei yu (nor elsewhere) 


explains the second member che tshe (knowledge) ]. 


338 


Not being different from its object, this knowledge is intuition. It is not like the 
preparatory nonconceptual knowledge (prayogikanirvikalpakajnana) which, although 
functioning with objects and subjects of consciousness (grahyagrahaka), is called 
nonconceptual (nirvikalpaka). On the contrary, it is because it is not distinguished from 
its object (grahya) and is completely identified with it (samasama), that the fundamental 
nonconceptual knowledge is called nonconceptual: this knowledge does not set up the 


duality of object and subject (grahyagrahaka). 


b) In another sitra, the Bhagavat has said that all dharmas are without concept 
(nirvikalpah sarvadharmah). To explain this absence of concept, the author follows with 


stanza 18b ... 


It should be known that all dharmas are originally free from concept, i.e., that all 
dharmas, in their original nature (prakrtisvabhdava), are without concept. Why? Because 
the thing conceived does not exist. This shows that, the thing conceived being 


nonexistent, all dharmas are originally without concept. 


But if all dharmas are originally without concept because the thing conceived does not 
exist, why do not beings (sattva) attain deliverance (vimoksa) from the very beginning 
(prakrtah)? - In order to anwer this question, the author says: Nonconceptual knowledge 
is lacking, i.e., these beings do not have nonconceptual knowledge, and even though the 
dharmas in their original nature are without concepts, these beings are not liberated from 
the very beginning. But when the knowledge of the true nature (tathatajnana) bearing on 
the absence of concept of the dharmas arises in them, when they realize (saksatkrt-) the 
absence of concepts of dharmas, then they will attain deliverance. But if this knowledge 
does not arise, they will not attain delverance. Knowledge of the true nature 


(tathatajndna) is this same nonconceptual knowledge.” (Bh) 


19. i) First, the preparatory nonconceptual knowledge 
(prayogikanirvikalapakajnana) is of three types according to whether it arises 


from (1) cause (hetu), (2) projection (aksepa), or (3) practice (abhyasa). 


ii) Fundamental nonconceptual knowledge (milanirvikalpak-ajnana) is of 
three types, according to whether it is intuition (nirvikalpa) of (1) satiation 


(samtusti), (2) non-error (aviparydsa), or (3) non-proliferation (nisprapaiica). 
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iii) Subsequent intuitive knowledge (prsthalabdhanirvikalpaka-jnana) is of 
five kinds, according to whether it is analysis (vicdra) of (1) penetration 
(prativedha), (2) memory (anusmarana), (3) preaching (vyavasthana), (4) 


combined (samsarga), or (5) success (samyrddhi). [148a28] 
19. Comm. Bh 367a1-367b9, bh 218a5-219b1, U 432b5-432c13, u 327al-327b6. 


i) “First, the preparatory nonconceptual knowledge is of three kinds according to whether 
it arises from (1) the power of the lineage (gotrabala), (2) the projecting power of 
previous births (purvajanmaksepabala), or (3) the power of present practice 
(pratyutpannabhyasabala): (1) from the power of the lineage, when the lineage (gotra) is 
the cause of its arising; (2) from the projecting power of previous births, when practice 
(abhyasa) carried out in the course of previous births is the cause of its arising; (3) from 
the power of present practice, when the power of individual activity (purusakarabala) in 
the course of the present existence is the cause of its arising.” (Bh) - There is a definition 
in U and u of gotra: “Gotra is an eternal excellence of the six faculties (anddhikalikah 
sadayatanavisesa), a natural capacity (dharmatasamarthya) of acquiring buddhahood 
(buddhata).” (U): “rigs ni thog ma med pahi dus kyi skye mched drug bye brag can sans 
rgyas kyi snod du gyur paho.” (u) - Cf. Bodh bhiimi, p. 3, chap. X, § 3, no. 3. 


ii) “(1) Nonconcept of satiation (samtustinirvikalpa): one knows that it has reached the 
end of hearing and reflecting (srutacintanisthagata). When, out of satiation (samtusti), 
no further concepts (vikalpa) are formed, there is nonconceptual knowledge of satiation. 
Thus, the bodhisattvas who dwell in the realm of ordinary beings (prthagjanabhiumi) and 
who have reached the end of hearing (sruta), reflecting (cinta) and understanding 
(avabodha) experience satiation say to themselves: "The hearing and reflecting of fools 
(bala) extend only so far." It is in this sense that the nonconceptual knowledge of satiety 
is spoken of. There is yet another meaning, because we know that the world (Joka) also 
has an nonconceptual knowledge of satiety. Thus, beings (sattva) who have reached the 
peak of existence (bhavagra) and who see nirvana, experience satiety for the rest and say 
to themselves: "There is no further sphere (Gyvatana) to be sought beyond this nirvana." 


This is what is called satiation. 


(2) Nonconcept of non-error (aviparyasanirvikalpa). It is that of the Sravakas, etc. We 


know that by penetrating (prativedha) the true nature (tathata), they obtain the 
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knowledge free of the four errors (aviparyasajnana) that consists of taking the transitory 
as eternal, etc. (Cf. Prastavana, § 3, p. 8). The suppression of concepts (vikalpa) 
comprising this fourfold error about the eternal, etc., is called the nonconceptual 


knowledge of non-error. 


(3) Nonconcept of non-proliferation (nisprapancanirvikalpa). This belongs to the 
bodhisattvas. Indeed, the bodhisattvas who have attained enlightenment (bodhi) of all 
dharmas, avoid any vain proliferation. The true nature (tathata) attested by their 
knowledge transcends the ways of discourse (abhilapapatha) and surpasses the objects of 
worldly knowledge (laukikajndnavisaya). As it cannot be expressed in words, no worldly 


knowledge (/aukikajnana) can understand it.” (Bh) 


iii) Subsequent knowledge is of five types: (/) analysis of penetration, (2) analysis of 


memory, (3) analysis of preaching, (4) analysis of synthesis, and (5) analysis of success. 


(1) Analysis of penetration (prativedhavicara). At the time of penetration (prativedha), 
one makes the following analysis: ‘I am penetrating (I understand)’. Here penetration has 


the sense of understanding (avabodha). 


(2) Analysis of memory (anusmaranavicara). Emerging from (vyutthdna) this penetration, 


one remembers and says to oneself: ‘I have penetrated absence of concepts (nirvikalpa)’. 


(3) Analysis of preaching (vyavasthanavicara). This is to preach to others what one has 


penetrated. 


(4) Analysis of combination (samsargavicara). The knowledge of the combined object 
(samsrstalambanajndna) sees that all dharmas have one and the same nature 
(ekalaksana) and leads towards the transformation of support (a@srayaparavrtti). When 


this support has been transformed, this knowledge is reproduced. 


(5) Analysis of success (samrddhivicara). Everything suucceeds (samrddhyate) according 
to aspirations (yathasayam). By means of this analysis, earth, etc., is transformed 
(parinam-) into gold (cf. chap. I, § 60; chap. I, § 14). In order to obtain this success, this 
analysis is made; that is why the analysis of success is spoken of. Some say that it is 


because of this analysis that one obtains success.” (Bh) 


20. Here are further stanzas proving nonconceptual knowledge: 
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i) Hungry ghosts (preta), animals (tiryak), humans (manusya) and gods (deva) 
have different notions of the same object according to their respective 


capabilities. Therefore it is concluded that objects (artha) do not exist. 


ii) Thus, in the past (atita), etc., in dream (svapna) and in the reflection in a 
mirror (pratibimba), there is no object of consciousness (Glambana) and yet 
perception (upalabdhi) takes place [acc. to H: the characteristics of an object 


(visayalaksana) are present]. 


iii) If the object were truly an object, there would be no nonconceptual 
knowledge (nirvikalpakajnana); if that were the case, the acquisition of 
buddhahood (buddhatadhigama) would be impossible. 


iv) For bodhisattvas possessing the masteries (vasita) and also for ecstatics 
(dhyayin), earth, etc., is transformed into any substance they wish by the 


power of convinced adhesion (adhimuktibala). 


v) For the bodhisattvas versed in analysis (pravicaya), for sages (dhimat) in 
possession of tranquility (Santa), all dharmas appear as object (artha) to them 


when they reflect on it (manasi kurvanti). 


vi) When nonconceptual knowledge is functioning (carati), not a single object 
appears. Thus we know that there is no object and, the object being absent, 


there is no concept (vijfapti). [148b12] 


20. Comm. Bh 367b23-367c25,bh 219b1-220b1, U 432c13-433b6, u 327b7-328b7. 


This entire text of this paragraph is taken from chap. II, § 14b. 


“How can it be proved that the imaginary object (parikalpitartha) is truly non-existent? 


To establish its non-existence, the author cites some stanzas: 


i) Hungry ghosts, animals, humans and gods, etc. There where humans see water 


(udaka), hungry ghosts see hills of dry earth (sthala). There where humans see dung 


(midha), animals [Bh adds: pigs (varaha), etc.] see pure food (sucyahara). There where 


humans see an impure substance (asucidravya), animals see a pure food. There where 


humans see pure food, gods see a rotten impure substance. But since it is impossible that 
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opposite (viruddha) things can be in the same place, we know that the imaginary object 


does not exist. 


Objection: If there is no real object (sadartha), how is a consciousness without object 


(niralambanavijndna) produced (samudacar-)? 


Answer: ii) For you, the Sautrantikas, there is no past (atita) or future (andgata) object; 
then how can there be a consciousness in regard to them? Furthermore, in dream 
(svapna), the visions of the dream are non-existent; how then does one know them? The 
bedroom of the dreamer cannot really contain the mountains (parvata), rivers (nadi) and 
elephants (hastin) that are perceived by the consciousness of the dreamer ... Finally, the 
reflection (pratibimba) seen in a mirror (ddarsa) or seen in concentration (samadhi) does 


not exist in itself (dravyasat); how then does one know it? 


Since all of that is a manifestation of the mind (cittabhasa), one perceives only the image 
of the mind (cittapratibimba). Nevertheless the characteristics of an object are present 
there: in brief, even though the objects (visaya) past (atita), future (anagata), etc., do not 
exist in themselves (dravyasat), the characteristics of an object (visayalaksana) do occur 


in the mind that perceives them. 


ili) If the perceived object (visayartha) were truly an object, there would be no 
nonconceptual knowledge (nirvikalpajnana) because there would be concepts (vikalpa). 
Intuitive knowledge being absent, the acquisition of Buddhahood would be impossible: if 
the intuitive knowledge were truly lacking, it would be impossible to attain Buddhahood 
and this would be a very serious error. Therefore we know that the imaginary object 


(parikalpitartha) has no reality. 


iv) Furthermore, this object has no reality. Why? For the bodhisattvas in possession of 
the masteries: for the bodhisattvas who have attained the great masteries; by the power of 
convinced adhesion, 1.¢., by the power of aspiration (asayabala), earth is transformed 
into whatever substance they wish: they change (parinam-) earth into gold (swvarna), etc. 
And also for the ecstatics: for persons other than the bodhisattvas, e.g., for the Sravakas in 


possession of dhyana. 


v) For bodhisattvas versed in analysis: full of wisdom (prajna); for the sages: endowed 
with well-tried knowledge, the bodhisattvas are called sages; in possession of tranquility: 


endowed with samadhi (samdadhiprapta). When they reflect on the dharmas: when they 
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reflect on the dharmas, on sutras, geya, etc. (cf. Mahavyut., 1267-1278), these appear to 
them as object: when they reflect in such and such as way on these dharmas, sitra, etc., 
in their various aspects (ndnakara), non-substantiality, etc., (nairatmyddi), these objects 
appear to them in such and such a way. It should be known then that it is their mind in 
right thinking (vonisomanasikaracitta) which appears to them like subjects and objects of 


consciousness (grahyagrahaka) and that no external object (bahyartha) exists. 


vi) When nonconceptual knowledge is operating, no object whatsoever appears. This is 
in relation to the preceding discussion concerning the non-reality of the object. When 
nonconceptual knowledge becomes active (samuddcarati) in the bodhisattvas, no other 
object manifests; it should be known then that all perceived objects (visayartha) are non- 
existent. Thus there is no object and consequently no concept: by way of conclusion 
(nigamana), there is no perceived object (visayartha) and hence no notion cognizes 
(vijnapti). We have already discussed this argument previously (in chap. II, § 14) in the 


detailed explanation on the characteristics of the knowable (j#evalaksana).” (U) 


21. There is no difference (nirvisista) between the virtue of wisdom 
(prajnaparamita) and nonconceptual knowledge (nirvikalpakajnana). Thus the 
Bhagavat has said: “The bodhisattva who abides (tisthati) in the virtue of 
wisdom by means of non-abiding (asthanayogena) ensures the completion of the 


development (bhavanaparipiri) of the other virtues (padramita).” 


How, by the method of nonabiding (asthanayogena), does he ensure this 
fulfillment (paripiri)? By avoiding five kinds of abiding 


(pancavidhasthanaparityaga). Because: 


i) He avoids abiding in the belief in the self of the heretics 
(tirthikatmagrahasthana-parityaga). 


ii) He avoids abiding in the concepts of the bodhisattvas who have not seen 


reality (adrstatattvabodhisattvavikalpasthana-parityaga). 


iii) He avoids abiding in the two extremes of samsara and nirvana 


(samsaranirvanantadvayasthanaparityadga). 
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iv) He avoids the abiding that consists of being content with just cutting the 


obstacle of the afflictions (klesavaranaprahana-matrasamtustanaparityaga). 


v) He avoids abiding in the nirvana-without-residue element with disregard 
for the interest of beings (sattvarthanirapeksanirupadhisesanirvanadhatu- 


sthanaparitydga). [148b20] 


21. Comm. 368a5-26, bh 220b1-221a5, U 433b14-433c16, u 328b8-329b4. 


“There is no difference between the virtue of wisdom and nonconceptual knowledge, 1.e., 
they are identical (sama) because nonconceptual knowledge is the virtue of wisdom. In 
the sttra it is said: The bodhisattva who abides in the virtue of wisdom by means of 
nonabiding ensures the fulfillment of the development of the other virtues. Why is that? 
By avoiding five kinds of abiding: by avoiding the abiding in belief in the self of the 


heretics, etc. Here, the place where one can live is called abiding (sthdana). 


i) He avoids abiding in the belief in the self of the heretics. Heretics (tirtika) dwell in the 
belief in self (G@tmagraha); they say: Myself I know; this is my wisdom (prajfa). The 
bodhisattva avoids such a dwelling, he does not conceive of a wisdom (prajna) where 
one would believe in 'me' and ‘mine! (Gtmatmivagraha). Since the bodhisattva avoids 


such a dwelling (stana), the method of nonabiding (asthdnayoga) is spoken of. 


ii) He avoids abiding in the concepts of the bodhisattvas who have not seen reality. The 
bodhisattvas who have not seen reality arouse concepts concerning the virtue of wisdom 
and nonconceptual knowledge: this, they say, is the virtue of wisdom. Since the 
bodhisattva avoids such a dwelling, the method of nonabiding is spoken of. A stanza 


says: If you see some thing, you are bound by it; if you do not see it, you are liberated. 


iil) He avoids abiding in the two extremes of samsara and nirvana. Worldly (loka) people 
dwell in the extreme of samsara because they have the belief in a self (atmagraha); 
Buddhists (aryaputriva) dwell in the extreme of nirvana because they have cut through 
the afflictions (Aleshaprahana). It is not the same for the bodhisattva; that is why it is 
said that by avoiding the two extremes (antadvaya), he observes the method of 


nonabiding. 
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iv) He avoids the abiding which consists of being content with cutting just the obstacle of 
the afflictions. The Sravakas believe that the power of meditation (bhadvandbala) should 
be aimed only at cutting the obstacle of the afflictions (klesavaranaprahana) and that 
then they have done all there is to be done (sarvakrtakrtva). But the bodhisattva avoids 
such an abiding because it sets up an obstacle (a@vrnoti) to the benefit and well-being of 
beings (sattvahitasukha). A stanza says: Dwelling in the unfortunate destinies (durgati) 
does not set up as great an obstacle to attaining supreme bodhi as does dwelling in the 
levels of the sravakas and the pratyekabuddhas. Since the bodhisattva avoids such a 


dwelling, the method of nonabiding is spoken of. 


v) He avoids abiding in the nirvana-without-residue element with disregard for the 
interest of beings. The Sravakas, etc., who do not care about the interest of beings 
(sattvartha) dwell in the nirvana-without-residue element (nirupadhisesanirvanadhdatu): 
complete extinction, like wood consumed by fire (agniparidagdhakasthavad 
atyantikanirvrttih). The bodhisattva avoids such a dwelling: being endowed (sampanna) 
with both wisdom (prajia) and great compassion (mahdkaruna), he abides in the 
nonabiding nirvana (apratisthitanirvana, cf. chap. IX, § 1). Since he avoids this dwelling 


of the sravakas, the method of nonabiding is spoken of.” (U) 


22. What is the difference (visesa) between the two Inowledges, that of the 
sravakas (sravakajnana) and that of the bodhisattvas (bodhisattvajnana)? The 


knowledge of the bodhisattvas is distinguished by five aspects (akara): 


i) It is distinguised by the absence of concepts (nirvikalpavisesa) because it 
does not conceptualize (vikalpayati) the dharmas, viz., aggregates (skandha), 
etc. 

ii) It is distinguished by its non-mediocrity (aparittavisesa) because, by fully 
understanding (prativedha) reality (tattva; H: tathata), by penetrating all the 
aspects of the knowable (jieydakdara) and by referring (adhikrtya) to all beings 
(sattva), it is not mediocre. 

iii) It is distinguished by its non-abidingness (apratisthitatava-visesa), because 


it is fixed in nonabiding nirvana (apratisthita-nirvana). 
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iv) It is distinguished by its infinitude (a@tyantikavisesa), because it does not 
become extinguished in the nirvana-without-residue element 


(nirupadhisesanirvanadhat). 


v) It is distinguished by its supremacy (niruttaravisesa) because above it, 


there is no other vehicle (yana) superior to it. 
Here is a stanza: 


With compassion (Karuna) as nature and its five superiorities (visesa), the 
knowledge of the bodhisattva is at the top of the worldly and supraworldly 
perfections (laukika lokottara sampad). (Stanza translated acc. to H). [148c1] 


22. Comm. Bh 368b8-27, bh missing, U 433c27-434a23, u 329b4-330a8. 


“Here the author is going to show that the knowledge of the bodhisattva is distinguished 


from that of the sravaka by five aspects: 


i) Nirvikalpavisesa. The knowledge of the sravaka is absence of concepts (nirvikalpa) 
relative to the four errors (viparydsa); the knowledge of the bodhisattva is absence of 


concepts of all the dharmas up to enlightenment (bodhi). 
ii) Aparittavisesa. It is of three types: 


a. Non-mediocrity in the comprehension of the true nature 
(tathataprativedhaparittavisesa). The sravakas, etc., enter into the seeing of reality 
(tattvadarsana), penetrating only the nonexistence of self of the individual 
(pudgalanairdatmya). On the other hand, the bodhisattvas, having entered into the seeing 
of reality, are able to penetrate the nonexistence of self of the individual and of dharmas 


(pudgaladharmanairatmya). 


b. Non-mediocrity of the object to be cognized (jneyavisayaparittavisesa). In the 
sravakas, etc., it is enough that the knowledge of the truths, viz., the truth of suffering, 
etc., (duhkhddisatyajnana) should arise in order to say that they have attained their goal 
(correct sieou si by sieou yi acc. to the Tib. don byas pa = krtartha). On the other hand, 


for the bodhisattva, the knowledge of non-error on all objects to be known 
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(sarvajneyavisayaviparyasajndana) must arise in order that it may be said that they have 


attained their goal (read sieou yi) and that they have done what had to be done. 


c. Non-mediocrity with respect to beings (sattvan adhikrtvaparittavisesa). The sravakas, 
etc., who seek only their own personal interest (svartha), zealously cultivate the 
knowledge of suppression of the afflictions and of non-production (ksayanutpdadajndana, 
cf. Kosa, I, p. 82; IV, p. 180). On the other hand, the bodhisattva, by considering 
(adhikrtya) all beings, seeks perfect enlightenment (mahdbodhi). It is by these three types 
of non-mediocrity that the knowledge of the bodhisattva is distinguished from that of the 


Sravaka. 


il) Apratisthitvavisesa. The sravakas, etc., dwell solely in nirvana. On the other hand, the 
bodhisattvas, by the dominant power (adhipatibala) of compassion (karund) and wisdom 
(prajna) with which they are endowed, dwell in the nonabiding-nirvana 


(apratisthitanirvana). 


iv) Atyantikavisesa. This shows the great difference between the nirvana of the sravakas 
and that of the bodhisattvas. In the sravakas who abide in the nirvana-without-residue 
element (nirupadhisesanirvana), body (kaya) and knowledge are extinguished (ksina) 
like the flame of a lamp (dipajvala) when it is put out. On the other hand, when the 
bodhisattvas become buddha, the body of the Dharma (dharmakdya) which they have 
realized (saksatkrta) goes on until the end of samsara (Gsamsdarakoteh) without being 
destroyed. Moreover, in the formless realm (a@riipyadhdatu), the mental series (samtdana) 
does not cease. It is also by this difference that the knowledge of the bodhisattva is 
distinguished. 


v) Niruttaravisesa. Above the vehicle of the sravaka (sravakaydna) there is the vehicle of 
the pratyekabuddha (pratyekabuddhayadna) and above that is the Greater Vehicle 
(mahayana). The vehicle of the bodhisattva is the vehicle of the Buddhas (buddhaydna) 


and there is none higher (niruttara). 


These are the five points on which the knowledge of the bodhisattva is distinguished 


from that of the sravaka. 


Finally, the stanza reviews these ideas. Five superiorities: this is a matter of the five 
types of differences already spoken of. Worldly and supraworldly perfections: the 


dhyanas and the formless (arijpya) concentrations are called worldly perfections; the 
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nirvana acquired by the Sravaka, etc., is called swpraworldly perfection. Since this 


knowledge transcends them, it is put at the head of the list.” (U) 


23. If the bodhisattvas are thus endowed with the qualities (guna) and 
perfections (sampad) of excellent morality (adhisila), excellent mind (adhicitta), 
and excellent wisdom (adhiprajna), if they have attained sovereignty over all 
riches (sarvadhana-vibhutva), why is it that there are beings (sattva) deprived of 
resources (ksinadhana)? - This is because the bodhisattvas give nothing to some 
beings because they see that these beings feel loathing (pratibaddhakarman) for 
the riches; because they see some beings to whom riches (bhoga) have been 
granted who are setting up obstacles (pratibandha) to the arising (utpdda) of 
wholesome dharmas (kusaladharma); because they see some beings whose riches 
are exhausted who are turning towards dislike (samvegabhimukha); because they 
see some beings to whom riches have been granted who are accumulating 
unwholesome dharmas (akusaladharma); because they see some beings to whom 
riches have been granted who are causing suffering (pidana, ghdatana) to 


innumerable other beings. That is why there are some beings deprived of riches. 
Here is a stanza: 


Seeing the disgust (karman = pratibaddhakarman), obstacle (pratibandha), 
turning away (abhimukhatva), accumulation (caya) and wickedness (pidana), 
we understand why some beings do not obtain any of the riches of the 
bodhisattvas. [148c11] 


23. Comm. Bh 368c10-369a13, bh missing, U 434b6-434c4, u 330a8-331a5. 


“Here the author is going to show why the bodhisattvas, although they have sovereignty 


over riches (dhanavibhutva), do not give anything to certain beings. 


Because they see some beings feel disgust for the riches. When the bodhisattvas see some 
beings experience disgust for the riches, they do not give them any. They do not want to 


give in vain, uselessly (nisphalam), for these beings would not accept even if they gave. 
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Thus a stanza says: The mother can suckle her child herself for months tirelessly; but if 


the child closes its mouth, what good is the nourishment? 


Because they see some beings to whom riches have been granted set up obstacles to the 
arising of wholesome dharmas. The bodhisattvas see certain beings who experience no 
disgust for the riches but who, once in possession of abundant riches, become careless 
(pramada) and produce no wholesome dharmas. Then the bodhisattvas have this thought: 
It would be better (varam) for these beings actually (drstadharma) to be poor (daridra) 
for a short time rather than to be poor for a long time in future existences (janmdntara). 
That is why the bodhisattvas do not give them the riches which they have at their 


disposal. 


Because they see some beings whose riches have been exhausted turn towards disgust. 
The bodhisattvas see some beings whose riches are exhausted turn (abhimukha) towards 
disgust (samvega) for samsara and seek deliverance (nihsarana). But if they have fortune 
(vibhava), they take to drunkenness (mada). That is why the bodhisattvas do not give 
them the riches they have at their disposal, thinking: It would be better (varam) for them 
to be poor (daridra) and turn their mind ceaselessly to disgust for samsara rather than to 
be rich and give themselves up to pleasure (suwkha), to carelessness (pramdda), without 


experiencing disgust for samsara and without producing wholesome dharmas. 


Because they see some beings to whom riches have been granted accumulate 
unwholesome dharmas. The bodhisattvas see that some beings to whom opulent wealth 
has been given, give themselves up to carelessness (pramdda) and accumulate (ci-) all 
sorts of unwholesome dharmas. That is why they do not give the riches which they have 
at their disposal. Thus a stanza says: It would be better (varam) to be poor (daridra) in 
riches and avoid the bad destinies (durgati) and bad actions (duscarita) than to be rich 
(vibhavant), disturbing the senses (indriya) and exposing oneself to becoming a 


receptacle (bhdjana) for future suffering. 


Because they see some beings to whom wealth has been given make trouble for countless 
other beings. The bodhisattvas see some beings, once in possession of fortune (vibhava), 
who trouble countless beings (apramdnasattva). That is why they do not give them the 


riches they have at their disposal. They think: It would be better (varam) that a person 
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undergoes the suffering of poverty (daridryaduhkha) rather than trouble many other 


beings. 


The stanza summarizes these ideas by saying: Seeing the repugnance, obstacle, 


orientation, etc. The text is easy to understand; there is no need to explain it.” (U) 


NOTES TO CHAPTER VIII 


Preliminary Note: - Lamotte finds this is to be the most detailed study on the 
nirvikalpakajfiana. See L. de La Vallée Poussin, Siddhi, p. 633-635 and Rahder, 
Hobogirin, art. Chi, p. 296-297. - Other works contain only scattered information: Abhis. 
al. al, p. 97 (6) seq.; Samdhinir., p. 52, 88, 96, 116, 135, 136, 141, 142; Lankavatara, p. 
12, 19, 25, 56, 78, 119, 168, 231, 268, 269, 174, 175, 277, 284, 288, 352; Madh, vrtti, p. 
352 (5); Bodhicaryavatara, IX, st. 33-35; Bodh. bhtmi, p. 38 (25), 44 (8),; Satralamkara, 
XVI 41; XIX, 52; Madhyantavibhanga, p. 4 (5), 5 (12-13), 97 (2), 101 (12), 104(6), 115 
(17), 133 (19), 180 (20), 204 (8), 217 (16), 220 (21), 222 (7), 225 (7), 229 (16), 235 (8), 
244 (168), 249 (22), 271 (6); Uttaratantra, p. 225; Trimsika, p. 40 (24), 43 (18), 44 (4); 
Siddhi, p. 9, 17, 394, 407, 445, 585-588, 607-610, 634-625, 634, 663, 688-689, 751. 


2. Nature of the n.j. - Defined in Sitralamkara, appendix, p. 191 (22): tad 
anenarupyanidarsanam apratistham anabhasam avijiaptikam aniketam iti nirvikalpasya 
jianasya yathasitram laksanam abhidyotitam bhavati. Same formula in 
Kasyapaparivarta, v. 56, 57, p. 887. 


3. Object of the n.j. - Abhis. al 4l., p. 97 (6), sq.: Sititralamkara, XIX, 52: 
tathatalambanam jndnam. Madhyantavibhanga, p. 180 (20): n. j.: tattvavabodha; p. 115 
(17); the object of n. j. (gocara) is bhavabhava-vimukta dvayabhavasvaripa. 
Sitralamkara, XIX, 52: n. v. = tathata-lambanam jnanam. Madhyantavibhanga, p. 180 
(20): n. J. = tattvabodha; p. 115 (17): the object of the n. j. is bhavabhavavimukta 
dvayabhavasvarupa. Samgraha, here: the object of n. j. is anabhilapyadharmata, the 
nairatmyadharmata. - On anabhilapya-svabhavata, cf. E. Obermiller, Doctrine of the P. 
P., p. 94; Samdhinir., chap. I; Vimsika, p. 6 (18), 10 (26); Madhyantavibhanga, p. 221 
(17), 222 (1). - On pudgaladharmanairatmya, see E. Obermiller, ibid., p. 16, 21; Bodh. 
bhimi, p. 280 (18); Sttralamkara, XVII, 92-103 (pudgalanairatmya); 
Madyantavibhanga, p. 133 (17), 200 (24); Uttaratantra, p. 138; Vimsika, p. 6; Trimsika, 
p. 271-273, 451, 668, 590. - All these expressions are synonymous, cf. 
Madhyantavibhanga, p. 49 (17) seq.: tathata bhutakotis canimittam paramarthata 
dharmadhdatus ca paryadyah siinyatayah samastas ... etac ca paryayapancalam yatha 
pradhanam gathayam uktam anye ‘pi parydaya ithanuktah. pravacandd upadharyah. 
tadyatha advayata avikalpadhatuh dharmata anabhilapyata anirodhah asamskrtam 
nirvanadi. 
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7. The reply to the objections raised here depends on two principles: 


Without designation, without concept of the thing designated, cf. Lankavatara, p. 187 (2): 
abhidhanavinirmuktam abhidheyam na laksyate. 


No real relationship between deignation and the thing designated, cf. Samgraha, chap. Ii, 
§ 24, p. 118: the name is paratantra, the thing is parikalpita; Lankavatara, p. 227 (11): 
the name and the thing are imaginary (nama nimittam ca parikapitah svabhavo 
veditavyah); confrontation of theses in Siddhi, p. 538. 


See also Notes to chap. III, § 16. 


10. Buddhaparsanmandala: below, chap. X, v. 1; Sutralamkara, VII, 6; XX, 28: 


Madhyantavibhanga, p. 96 (20) (sambhogika-parsanmandala), 191 (12). 


14. On the eight lokadharmas which have been already mentioned in chap. II, v. 33; VII, 
v. 8, no. 6, see also Digha, III, p. 260; Anguttara, IV, p. 156 seq.; V, p. 53; Cullaniddesa, 
p. 55; Patisambhida, I, p. 22, 122; Vibhanga, p. 387; Nettippakarana, p. 162, Lalita, p. 8 
(22), 435 (1); Kosa, IV, p. 25; Mahavyut., 2342-2348; Dharmasamgraha, LXI; Bodh. 
bhimi, p. 193 (9); Buddhabhtmistrasastra, T 1530, k. V, p. 315b18 sq. (good 
definitions). 


17. Examples of cintamani and ttriya: below, chap. X. 
Sitralamkara, IX,18-19; Madhyantavibhanga, p. 4 (3); Uttaratantra, p. 251. 


20. See above chap. II, § 14b; Abhdharmasamuccayavyakhya, T 1606, k. V, p. 715b19. 


21. Similar ideas in Vajrachchhedika: bhdsisye 'ham ye yathya 
bodhisattvayanasamprasthitena sthatavyam yatha pratpattavyvam yatha — cittam 
pragrahitavyam, etc. 


22. A more reasonable explanation of evil in the world is given in Samdhinir., IX, § 265: 
the evil in the world is due to the wrongdoings of beings and the bodhisattvas are unable 
to oppose the law of the retribution of actions. 
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CHAPTER IX 


CUTTING OFF, FRUITION OF THE THREE TRAININGS 


(phalaprahdana) 


1. (Translated acc. to H). The superiority of excellent wisdom (adhiprajnavisesa) 
has been explained in chapter VIII; how should one conceive of (katham 
drastavyah) the superiority of the cessation (prahdadnavisesa) that is the fruition of 


the three siksas? 


Cessation (prahdana) is the nonabiding-nirvana (apratisthitanirvana) of the 
bodhisattva; it has as nature (Jaksana) this twofold tranformation of support 
(asrayapravrtti) which consists of rejecting the defilements (samkleSaparitydga) 


and not abandoning transmigration (samsdardaparityadga). 


i) First, transmigration (samsara) is the defiled portion (samklesabhaga) of 


the dependent nature (paratantra-svabhava). 
ii) Nirvana is the pure portion (vyavaddnabhaga) of the dependent nature. 


iii) The two aspects of the support (asraya) is the dependent nature 
(paratantrasvabhava) as it is included in both parts at the same time 


(tadubhayabhagapatita). 


iv) The transformation (pardavrtti) of the support consists of the expulsion 
(tchouan che = Idog = vivartana) of the defiled portion (samklesabhaga) of the 
dependent nature when its antidote (pratipaksa) arises and it is reduced 
(tchouan t6 = gyur pa = parinadma) to its pure portion (vyavadanabhaga). 
[148c18] 


1. Comm. Bh 369a22-28, bh missing, U 434c16-435a10, u 33116-331b6. 


“Nonconceptual knowledge (nirvikalpakajnana), which counteracts (pratipaksa) all that 


is opposed to it (vipaksa), necessarily results in cutting off (prahdna); this is why, 
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immediately after it (tadanantaram), the writer speaks of the superiority of severance 


(prahdnavisesa). 


Nonabiding-nirvana: because the bodhisattva does not rest, like mundane people (/oka), 
Sravakas and pratyekabuddhas, in samsara or nirvana. Jt consists of rejecting the 
defilements and not abandoning samsara: it destroys the power (anubhava) of the 
defilements as one would crush a cursed serpent (sapasarpa for, without abandoning 
samsara, it is free of defilements. /t has as its nature the twofold transformation of the 
support ...: the bodhisattva abides in this transformation of the basis (@srayaparavrtti) as 
in a formless realm (Grupyadhatu); in his own personal interest (svakartha), he is 
endowed with great wisdom (prajfa) and so does not yield (avakasam kr-) to the 
afflictions (k/esa); on the other hand, in the interest of others (parartha), he is endowed 


with great compassion (mahdakarund) and thus does not cease to live in samsara. 


What are samsara, nirvana, the basis (asraya) and its transformation (paravrtti)? All of 


these must be defined. 


i) Samsara is the defiled part of the dependent nature: this is the imaginary part 
(parikalpitabhaga) composed of a mind and mental factors (cittacaitta) disturbed by 
afflictions (Alesaskhalita) and the uninterruptedness of the misery of birth and death 
(jatimaranddinavadamuccheda). {In chapter II, § 29, we have seen that the imaginary 


nature forms the defiled part of the dependent nature. ] 


ii) Nirvana is the purity part of the dependent nature: It is the absolute part 
(parinispannabhaga) involving the transformation or complete suppression 
(atyantikaparavrtti) of the imaginary (parikalpita). [In chapter II, § 29, we have seen that 


the absolute nature forms the purity part of the dependent nature. ] 


iii) The support with two aspects is the dependent nature insofar as it is included in both 
portions at the same time. The support with its two aspects is the dependent nature in all 


its complexity. 


iv) The transformation (paravrtti) concerns the dependent nature (paratantrasvabhava); 
the dependent nature of the mind and of the mental factors (cittacaitta) is the basis 
(asraya) of the transformation that destroys the defilements (samklesa); it is also the 
basis of all the buddha attributes (buddhadharma). Some actually say: The bhtimis and 
the virtues (pdramita) are the support (Gsraya) of the buddha attributes; the 
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transformation of the basis (asrayaparavrtti) is the fruit (phala), etc. [The Chinese text, 
badly punctuated, should be corrected according to the Tibetan: sa dan pha rol phyin pa 
ni / sans rgyas chos kyi gnas yin no / gnas gyur pa ni hbras bu ste]. - What is the 
transformation of the basis? It concerns the dependent nature. When its antidote arises, 
i.e., when the nonconceptual knowledge arises, the dependent nature expels its defiled 
part: it destroys its disturbed part (skhalitabhaga), which is formed by all the objects and 
subjects of consciousness (gradhyagrahaka), and is reduced to its purity part: rejecting 
this imaginary nature which is formed by objects and subjects of consciousness 
(grahyagrahaka), it is reduced to its very pure part (suvisuddhabhaga), completely free 
of subjects and objects of consciousness (grahyagrdahakavivarjita), cognizable by 
introspection (pratydtmavedya) and _ avoiding all empty  prolifreration 
(prapancocchedaka).” (U) 


2. In brief (samdasatah), this transformation of the basis (@srayaparayrtti) is of six 
types: 


i) Durbalikaranopabrmhanaparavrtti: the transformation that consists of 
weakening and strengthening. Indeed, by the stability (sthiti) of the hearing- 
propensity (Srutavadsanda) due to the power of convinced adherence 
(adhimuktibala), and by the presence of shame (/ajja), the afflictions (klesa) 


are but slightly or not at all active (samudacaranti) 


ii) Prativedhaparavrtti: the tranformation of penetration. It is the 
transformation of the bodhisattvas who have entered onto the bhiimis 
(bhiimipravista). Actually, the appearance and disappearance of the real and 
the unreal (tattvatattva-khyanakhyana, cf. Sitralamkara, XIX, 54) takes 


place up to and including the sixth bhimi. 


iii) Bhavanaparavrtti: the transformation of development. It is the 
transformation of the bodhisattvas fettered by obstacles (sdvarana). Actually, 
there is the disappearance of all concepts (sarvanimittakhyana) and 


appearance of the real (tattvakhydna) up to and including the tenth bhumi. 
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iv) Phalaparipiriparavrtti: transformation of the fulfillment of the result. It is 
the transformation of the bodhisattvas freed from the obstacles (andvarana), 
because there is the disappearance of all concepts (sarvanimittakhyana), 
appearance of the very pure reality (ativisuddhatattva-khyana) and 


attainment of mastery over everything (sarvanimittavibhutvalabdha). 


v) Hinaparavrtti: the lesser transformation. This is the transformationof the 
sravakas, etc. Actually, they penetrate (pratividhyanti) only the non-existence 
of self of the individual (pudgalanairatmya); they turn their back completely 
(ekantena prsthibhavanti) on transmigration (samsara) and completely 


abandon (ekantena parityajanti) this transmigration. 


vi) Visadlaparavritti: extensive transformation. This is the transformation of 
the bodhisattvas. Actually, they penetrate (pratividhyanti) further the non- 
existence of self of dharmas (dharmanairatmya) and, considering samsara as 
peace (Santa), they cut through the defilements (samklesa) but do not 


abandon samsara. 


What disadvantagess (ddinava) do the bodhisattvas get from the lesser 
transformation (hinaparavrtti)? By scorning (anapeksya) the interest of others 
(sattvartha), they go against (atikramanti) their quality of bodhisattva and share 
in the deliverance (vimoksa) of the practitioners of the Lesser Vehicle 


(hinayanika): these are the drawbacks of this transformation. 


What benefits (anusamsa) do the bodhisattvas derive from the extensive 
transformation (visdlaparavrtti)? Having transformed their own basis, they 
obtain sovereignty over all the dharmas of samsara (samsdradharmavibhutva). 
Appearing (pradarsana) in all the destinies (sarvagati) in the bodies of all kinds 
of beings (sarvasattvakaya), they exercise their skill in various disciplinary means 
(vinayopayakausSalya) in order to discipline and establish beings who are to be 
converted into happiness (abhyudaya) and the three vehicles (yanatraya): these 


are the benefits of this transformation. [149a7] 


2. Comm. Bh 369b19-369c16; bh missing; U 435a28-435b21; u 331b6-332b1. 
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i) Durbalikaranopabrmhanaparavrtti. “It breaks (samudghatatayati) the strength (bala) 
of the affliction-propensities (Aklesavasandad) contained in the  store-consciousness 
(Glayavijnana) and increases (vardhayati) the power (prabhava) which counteracts 
(tatpratipaksa) them. This first transformation of the basis is obtained in this way. By the 
stability of the hearing-propensity due to the power of confirmed adherence: when one 
abides in the level where adherence (adhimukticaryabhumi) is practiced, the power of the 
hearing-propensity (srutavdsanad) is stabilized (sthdpayati); this is how this 
transformation of support is obtained. And by the presence of shame: in this state 
(avastha of adhimukticaryabhiumi), when the afflictions (k/esa) are active 
(samudacaranti), one is completely ashamed, and then the afflictions are only slightly or 


not at all active.” (Bh) 


“By the power of adherence (adhimukti) and the hearing-propensity (srutavdsand), one 
breaks (samudghatayati) the propensities of the afflictions (klesavdsand) contained in the 
retribution consciousness (vipdkavijndna) and one increases (vardhayati) the power 
(prabhava) of the pure dharmas (vaiyavadanikadharma). By the stability of the hearing- 
propensity (srutavasand) due to adherence (adhimukti) and by the presence of shame 


(/ajja), the afflictions are caused to act only slightly or not at all.” (U) 


ii) Prativedhaparavrtti. “This is the transformation of the support obtained by entering 
into the bhimis. The appearance and disappearance of the real and the unreal 
(tattvatattvakhyanakhydna), etc.: this transformation extends up to the sixth bhimi. 
Sometimes it is the cause for the appearance of the real (tattvakhydna); sometimes, when 
emerging from (vyutthdna) concentration, it is the cause for the appearance of the unreal 
(attavakhydana).” (Bh) — “When one has entered into the great bodhisattva bhtimis, there 
is appearance and disappearance of the real and the unreal: according to whether the 
nonconceptual knowledge (nirvikalpakajnana) functions mediately (sottaram) or 
immediately (anantaram), there is sometimes the appearance of the real (tattvakhydna) 
when one enters into concentration, and sometimes the appearance of the unreal 
(atattvakhyana) when one emerges from (vyutthdna) concentration. Thus the real and the 
unreal, in these two moments, appear and disappear respectively. This appearance and 


disappearance lasts until the sixth bhtimi.” (U) 


il) Bhavanaparavritti. “It is that of the bodhisattvas fettered by obstacles, i.e., fettered by 


the obstacle of knowledge (jfevavarana). There is the disappearance of every concept, 


cay 


etc.: this transformation of the basis lasts up until the tenth bhtimi. All concepts (nimitta) 


disappear; nonconcept (animiita), the true nature (tathata) alone, appears.” (Bh) 


iv) Phalaparipuriparavrtti. “It is that of the bodhisattvas freed from the obstacles. They 
are free of the obstacles (andvarana) because they have no further obstacle. There is 
appearance of the very pure reality (ativisuddhatattvakhyana) for the same reason. The 
bodhisattvas obtain sovereignty over everything (sarvanimittavibhutva): with this 
transformation as support (asraya), they gain mastery over things (nimittavibhutva) and 
according to their aspirations (yathasayam), they procure the benefit and happiness of 


beings (sattvahitasukha).” (Bh) 


v) Hinaparavrtti. “This is that of the sravakas, etc.: by etc., one should understand the 
pratyekabuddhas. They penetrate (pratividhyanti) only one non-existence of self 
(nairatmya), that of the pudgala. This transformation, not being able to procure the 


interests of others (parartha), is lower (hina).” (Bh) 


vi) Visadlaparavrtti. “This is that of the bodhisattvas, etc. Since they penetrate 
(pratividhyanti) both non-existences of self (nairatmya), that of the pudgala and that of 
dharmas at the same time, they become established in a place where they can cut through 
the defilements (samklesa) without abandoning samsara. This transformation which 
procures both the personal interest of the bodhisattva and that of others (svaparartha) is 
extensive (visdla).” (Bh) — “They cut through the defilements (samklesa) but do not 
abandon samsara. Penetrating (pratividh-) the two non-existences of a self (nairatmya), 
they cut the defilements; but seeing peace (santa) in samsara, they do not abandon it.” 
(U) 


“What disadvantages do they incur in the lower transformation, etc.? This passage is 


easy to understand. 


What benefits do they derive from the extensive transformation, etc.? Since the 
bodhisattvas have obtained mastery in all the destinies (gati) with the body appropriate 
(sabhagakaya) to these destinies and their inhabitants, [cf. Vimalakirtinirdesa, in 
Siksasamuccaya, p. 324 seq.; Hobogirin, art. Bosatsu, p. 139b]. By means of their skill in 
various disciplinary means (vinayopdyakausalya), they confirm those beings [who are 
capable of entering the path (veou kan = bhavya, cf. Kosa, IV, p. 201] into the 
discipline. They establish them (niksipanti) in happiness (abhyudaya) and in the three 
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vehicles (ydnatraya). By happiness, the fortunate worldly — existences 
(laukikasukhajanma) [or, acc. to Bh, the riches of the world (/aukikavibava)| should be 
understood. This is what constitutes the benefits of the Dharma.”(U) 


3. Here are some stanzas (cf. Sitralamkara, XIX, 53-54): 
a. tattvam samcchadya balanam atattvam khyati sarvatah / 
tattvam tu bodhisattvanam sarvatah khyaty apasya tat // 


Amongst foolish people, the unreal, concealing the real, pushing aside the 


real, appears on all sides. 
b. akhyanakhydanata jneya asadarthasadarthayoh/ 
asrayasya paravrttir mokso ‘sau kamacaratah // 


The disappearance and appearance of the false and the real is the 


transformation of the basis, deliverance, for one acts as one wishes. 


c. When the knowledge that knows the sameness (samatajndana) of samsara 


and nirvana has been produced, then samsara becomes nirvana. 


d. As a result, one does not give up (tyajati) or hold onto samsara; one does 


not attain (prapnoti) or miss nirvana. [149a16] 


3. Comm. Bh 369c26-370a19, bh missing, U 435c2-18, u 332b1-8. 


“In order ro explain the transformation of the basis (a@srayaparavrtti), the author gives 


several stanzas: 


a. Among foolish people: among fools (bala), ignorance (avidya) is not cut off (prahina) 
and, since the real (tattva) does not appear (na khydti), it is said that it is hidden 
(achanna). By the power of ignorance, everything that is not real (atattva) appears 
(khyati) in its entirety. Among bodhisattvas, it is not the same: ignorance being cut off, 
they understand (pratividhyanti) that the unreal is nonexistent; that is why it is said: 


avoiding the unreal. For bodhisattvas, the real appears everywhere (sarvatah khyati). 
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[Cf. Sttralamkarabhasya: etena yatha balanadm svarasenatattvam eva khyati nimittam na 
tattvam tathata. evam bodhisattvanadm svarasena tattvam eva khydati ndatattvam ity 


upadarsitam|]. 


b. As a result, the appearance and disappearance of the real and the false, etc.: when the 
absolute (parinispanna), the real (sadartha), appears and when the imaginary 
(parikalpita), the false (asadartha), disappears, this is the transformation of the basis 
(asrayaparavrtti). That is to say, the disappearance of the false (asarthakhyana) and the 
appearance of the real (sadarthakhyana) are called transformation of the support 
(asrayaparavrtti). This is deliverance (moksa): the transformation of the support is called 
deliverance. For one acts as one wishes (kamacaratah): this transformation of the basis is 
deliverance, independence (svdtantrya); one acts as one wishes in the world (Joka), since 
by deliverance is meant a sovereignty in action in accordance with desires 
(vathakamakriyavibhutva) and not the fact of giving up the life of the body (Aayajivita) as 


if one were going to be beheaded (sirascheda). 


[Cf. Sutralamkara: asadarthasya nimittasyakhyanata sadarthasya tathatayah khyanata 
asrayaparavrttir vediavyd. tayd hi tadakhyanam ca. saiva ca mokso veditavyah. kim 
karanam. kamacaratah. tadha hi svatantro bhavati svacittaSavarti prakrtyaiva 


nimittasamudacardat\. 


c. When the knowledge that knows the identity of samsara and nirvana is produced, etc.: 
The imaginary nature (parikalpitasvabhdava) is called samsara. It is without self-nature 
(nihsvabhava). This absence of self-nature (nihsvabhdvata) is emptiness (stnyatd). 


Emptiness is nirvana, the absolute nature (parinispannasvabhava). 


d. For this reason, one does not give up and one does not hold onto samara, etc. Since 
samsara is nirvana, one does not abandon it; but since the notion of samsara 
(samsdrasamjna) no longer applies (pravti-) to samsara, one does not keep samsara. 
Since nirvana is not attained outside of samsara, one does not acquire nirvana; but since 


nirvana is experienced (saksatkrta) within samsara, one does not lack nirvana.” (U) 
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NOTES TO CHAPTER IX 


1. Apratistitanirvana. - Difficult grammatical explanation: nirvanam yatra na 
pratisthiyate (Note of J. Speyer in Muséon, 1914, 9. 33; Syntax, § 360); apratisthito 
nirvane (Mahavyut., 406). - Astasahasrika P.P., p. 23: api tu sthasyati sarvajnatayam 
asthanayogena, comm. Abhis. al. al., p. 105 (9): tatra sthanam vastupalambhah. 
pratisthanam cetasah. tatpratisedhdd asthanam; Astasahastika, p. 37: apratisthitamdanso 
hi thatagato ‘rham damyaksambuddhah. sa naiva samskrte fhatau sthito napy asamskrte 
dh atau sthito na ca tato vyutthitah, comm. Abhis. al. al, p. 151 (25): samskrta iti 
kamddike. asamskrta iti tathataike. Tatra na sthas tattvato vastuvanupalambhdt. na ca 
tato vyutthota iti naiva tatrasthitio nirvisayasya nano ‘prayogat. samv rtya tv sthanam 
asthanam va prajnaptam Bhagavateti matih; Vajracchedika, p. 27: apartisthitahitta; 
Bodhicaryavatarapanyjika, p. 421 (16): apratisthitanirvanatvena paramamsantim gate ... 
bodhisattve; Dharmasamgiti in Siksasam., p. 322b seq.: buddha bhagavanto ... 
sarvasattvasamacitta niotyasamadhigocarh sam s arabirvanavimukta yavat sattvanam 
matapitrkalpah samanamaitracittah; Sitralamkara, III, 3; [X, 14 
(samsaranirvanapratisthitatvat samskrtasamskrtatvenddvaya vrttih); 1X, 45; 1X, 70; 
XVII, 32; XVII, 42 (tatrapi ca nihsnehanam sravakapratyekabuddhaadnam 
sarvadukhopasame nirvane pratisthiam manah. Bodhisayyvanam tu karunavistatvan 
nirvane ‘pi mano na pratisthitam); XVIII, 70; XIX, 62; Madhyantavibhanga, p. 4 (1), 
108 (14-15), 160 (17) (dharmanairatmyavisayenapratisthitanirvanaprapakenavikalpena 
jnanena svayam niryanam mahayanam ucyate), 187 (14) (kim tad apratisthitam 
nirvanam. bodhisattvavasthayam tavat kamopapattivasitamnisrayena karunikatvat 
samsasropattih, prajnabalena tatrasamklesah); Siddhi, p. 628, 771, 677, 683, 777, 810; 
Uttaratantra, p. 162, 173, 174. — Consult J. Masuda, Der individualistische Idealismus, 
1926, p. 49, sq.; T. Stcherbatsky, Conception of Buddhist Nirvana, 1927, p. 185, 204; N. 
Dutt, Aspects of Mahayana Buddhism, 1930, p. 200; H. von Glasenapp, Unsterblichhkeit 
und Erlésung in den indischen Religionen, 1938, p. 62. 


ASrayaparavrtti: see Notes to chap. I, v. 57. Also Lankavatara, p. 202 (2): cittam 
drsyavinirmuktam svabhavadvayavarjitam asrayasya paravrttim anutpddam vadamy 
aham; Sutralamkara, XIX, 54 (= moksa = tathatayah khyanata); XIV, 29 (in the first 
bhimi); XIV, 45 (final or nisthagata); Bodh. bhiimi, p. 404 (27) (niruttarad and sottaras); 
Siddhi, p. 219 (fruit of Alesaprahdana); p. 600 (paravrtti of rupaskandha and of 
skandhacatuska); p. 667 (its twofold fruit). 


Nirvana: cf. the definition of Lankavatara, p. 200 (4): animittam iti vikalpasyapravrttir 
anutpdado nirvanam iti vadami. ttra nirvanam iti yathabhutaryasthanadarsanam 
vikalpacittacaittakalapasya paravrttipiurvakam 
tathagatasvapratyatmaryajnandadhigamam nirvanam iti vadami. - See Siddhi, p. 668- 
680. 


2. Repeated and developed in Siddhi, p. 661-667. 


3. The first two stanzas are taken from Sutralamkara, XIX, 53-54. The third deals with 
the identity of samsara and nirvana, cf. Madh. vrtti, XXV, 19-20, p. 535: na samsarasya 
nirvanat kimcid asti vise sanam, na nirvanasya samskarat kimcid asti visesanam. — 
nirvanasya ca ya kotlh sams arasya ca, na tayor antaram kimcit susiiksmam api vidyate 
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(T. Stcherbaatsky, Conception of Buddhist Nirvana, p. 205; L. de La Vallée Poussin, 
Réflexions sur le Madhyamaka, MCB, U, 1933, p. 29); Lankavatara, p. 42 (7): 
samsaranirvanasamata, p. 76; Madhyantavibhangga, p. 160 (11): samsdaranirvanayor 
anabhilapyadharmataprativedhdad avikalpam jnanam: Samgraha, chap. II, § 30. 
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CHAPTER X 


KNOWLEDGE OF THE RESULT 


(phalajnana) 


1. The superiority of the cessation that is the result of the three siks4s 
(tatphalaprahanavisesa) has been explained in Chapter IX; how should one 
conceive (katham drastavyah) the superiority of the knowledge concerning this 
result (tatphalajndnavisesa)? - The three bodies of the Buddha (buddhakaya) - 
the essential body (svabhavikakaya), the body of enjoyment (sambhogakaya) and 
the apparitional body (nirmanakaya) - consitute the superiority of the knowledge 


of this result. 


i) First, the essential body (svabhavikakaya) is the dharmakaya (body of the 
doctrine) of the Tathagata, because it is the basis of sovereignty over all the 


dharmas (sarvadharmavibhutva). 


ii) The body of enjoyment (sambhogakaya) is based on the dharmakaya and 
is characterized (prabhavita) by all the types of assemblies (parsanmandala) 
of the Buddha because it experiences (anubhavati) the very pure 
buddhafields (parisuddhaksetra) and the enjoyment of the doctrine of the 


Greater Vehicle (mahdyanadharmasambhoga). 


iii) The apparitional body (nirmanakdya) also is based on the dharmakaya 
and manifests (pradarsayati) the following activities: [cf. the twelve acts of the 
Buddha in Lalitavistara analyzed by Bu-ston, II, p. 7-72; DaSabhimika, p. 
14]: 


1-2: dwelling in the Tusita palace and then departing 


(tusitabhavanavasam ddim krtvé cyavanam); 
3. entry into the womb (garbhdavakranti); 


4. birth (janma); 
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5. youthful games (Aumarakrida); 
6. abiding in the harem (antahpuravasa); 


7. leaving home (abhiniskramana) and keeping company with the 


heretics (tirthikasamipagamana); 

8. ascetic practice (duskaracarya); 

9. victory over Mara (maradharsana); 

10. attainment of enlightenment (abhisambodhi); 

11. turning the wheel of the Dharma (dharmacakra-pravartana); 


12. parinirvana (mahaparinirvana). [149a26] 


1. Comm. Bh 370b1-9, bh missing, U 435c28-436a19, u 332b8-333a8. 


“When one has cut off what needs to be cut off (prahdtavya), immaculate unhindered 
knowledge (vimalam apratihatam ca jndnam) is obtained. This is why, immediately after 
(anantaram) the superiority of cutting off (prahdnavisesa), the author explains the 


superiority of the knowledge concerning the result (phalajnana-visesa). 


i) The svabhavikakaya does mot contain anything created (Artima), this is why it is called 
essential (svabhdavika); it is the basis (asraya), this is why is is called body (kaya). Being 
a body (kaya), the nature of things (dharmata) is called dharmakaya; or rather, because it 
is the basis (asraya) of the dharmas, it is called dharmakaya. [In Sanskrit: dharmataiva 
kaya iti dharmakayah. athava dharmanam asrayo bhavatiti dharmakayah]. Because it is 
the basis of sovereignty over all dharmas: it is also the basis of attaining mastery over all 


dharmas and this is why it is the basis of mastery over all dharmas. 


ii) The sambhogakaya depends on the dharmakaya: because there is a dharmakaya, there 
is a sambhogakaya. It is characterized by all types of Buddha assemblies: These are a 
collection (caya) of groups of the great bodhisattvas in these buddha bhimis ...... these 
are the bhumis situated in the four directions, such as Sukhavatt. Because they experience 
the very pure buddhafields and the enjoyment of the doctrine of the Greater Vehicle: in 
the very pure buddhafields, they experience the many joys of the doctrine of the Greater 


Vehicle (sutras, etc.), because they understand their meaning (artha). Or else, in the very 
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pure buddhafields, they enjoy all sorts of jewels (raina): gold (suvarna), silver (rajata), 
etc. The Buddhas and bodhisattvas mutually (parampara) enjoy their bodies of 
wonderful colors, etc.; they enjoy texts (dharma), sttras, etc. and many theses (artha) (cf. 
Chap III, § 1); they establish (vyavasthap-) the specific characteristics (svalaksana) and 
the general characteristics (samdnyalaksana). How is it the basis (Gsraya) and of what is 
it the basis? Of immaculate unhindered knowledge (vimalam aparatihatam ca jndnam). 
By the dominant power (adhipatibala) of this wonderful knowledge, one is established in 
inconceivable liberations (acintyavimoksa). A knowledge arises in the great bodhisattvas 
who have entered into the great bhumis which manifests the very pure buddhafields 
(parisuddhabuddhaksetra) and the enjoyment of the doctrine of the Great Vehicle 


(mahayanadharmasambhoga). 


iil) The nirmanakaya depends on the dharmakaya: see what was said above. By the 
power of the knowledge of the result (phalajnana-visesa), he abandons the abode of the 
Tusitas, etc., and finally enters into nirvana. But that is all pure fiction. This is how 
peculiar ideas having the aspect of a person (manusyasabhagavijnapti), a person who is 
accomplishing the stereotyped career of the Buddha Sakyamuni, arise in the mental series 


(samtana) of beings.” (U) 


2. Here is a summary in one verse (udddanasloka): 


Characteristics (laksana, § 3), achievement (alabha, § 4), sovereignties 
(vibhutva, § 5), basis (asraya, § 6), constitution (parigraha, § 7), difference 
(bhinnatva, § 8), qualities (guna, § 9-27), profundity (gambhirya, § 28), 
recollection (anusmrti, § 29), actions (karman, § 31): these are the sections in 


regard to buddhahood. [149a29] 


3. What is the characteristic (Jaksana) of the dharmakaya of the Buddhas? - In 


brief, (samdsatah) it has the following five characteristics: 


i) The transformation of the basis (asrayaparavrttilaksana). Having destroyed 
(viskambh-) all the obstacles (@varana) and the dependent nature in its defiled 


portion (samklesabhagapatita paratantrasvabhava), it is free (vimuc-) of all 
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obstacles; it secures (upasthap-) mastery of all the dharmas (sarvadharma- 
vibhutva), and it is transformed into the purity portion of the dependent 


nature (vyavadanabhagapatita paratantrasvabhava). 


ii) Its nature is that of being constituted of white dharmas 
(Sukladharmasvabhavalaksana) because it has attained the ten masteries 


(vasita) by means of the fulfillment of the six virtues (satparamita-paripiri): 


(a) Mastery of life (@yurvasita), mastery of mind (cittavasita) and mastery 


of provisions (pariskaravasita) have been acquired by means of fulfillment 


of the virtue of generosity (danapdaramitaparipiri). 


(b) Mastery of action (karmavasita) and mastery of birth (upapattivasita) 
have been acquired by the fulfillment of the virtue of morality 
(Silaparamitaparipiri). 

(c) Mastery of aspiration (adhimuktivasita) has been acquired by 


fulfillment of the virtue of patience (ksantiparamitaparipiri). 


(d) Mastery of vow (pranidhanavasita) has been acquired by fulfillment of 


the virtue of zeal (viryapdaramitaparipiri). 


(e) Mastery of miraculous powers (rddhivasita) pertaining to (samgrhita) 
the five superknowledges (abhijna) has been acquired by fulfillment of 


the virtue of dhyana (dhydnaparamitaparipiri). 
(ff) Mastery of knowledge (jfdnavasita) and mastery of Dharma 
(dharmavasita) have been acquired by fulfillment of the virtue of wisdom 
(prajnaparamitaparipiri). 

iii) It is nondual (advayalaksana). 


(a) It has the nature of nonduality of existence and nonexistence 
(bhavabhavadvayalaksana): in other words, it is neither existent nor 
nonexistent as, on the one hand, all dharmas are nonexistent 


(nihsvabhava) and, on the other hand, emptiness (Siinyata) exists really. 


(b) It has the nature of nonduality of being conditioned and 


unconditioned (samskrtasamskytadvayalaksana): in other words, it is 
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neither conditioned nor unconditioned as, on the one hand, it is not 
fabricated (abhisamskrta) by action (karman) or by afflictions (A/esa) and, 
on the other hand, it has the sovereign power (vibhutva) of appearing 


(pradarsana) in the aspect (abhdasa) of the conditioned (samskrta). 


(c) It has the nature of nonduality of plurality and singleness 
(nanatvaikatvadvayalaksana): in other words, it is neither many nor one 
because, on the one hand, the basis of all the Buddhas (sarvabuddhasraya) 
does not consist of divisions (abhinna) and, on the other hand, numberless 
mental series (apramana-samtana) reach enlightenment 


(abhisambudhyante). 
Here are several stanzas: 


(i) [Transl. according to H]. Since belief in a self (@tmagraha) does not apply to 
the basie, there are no different supports (a@sraya) in the base; but as various 
entries into the possession of this support have taken place in the past 
(purvadhigama-prabedha) and are referred to (anusara), it is asserted 


(vyavahryate) that there are different supports. 

(ii) (Cf. Sitralamkara, IX, 77): 
gotrabhedad vaiyarthyat sakalyad apy anadditah / 
abhedan naikabudhatvam bahutvam camalasraye // 


“In view of the division of lineages, in view of needlessness, of totality, of non- 
beginning and of absence of divisions in the stainless support, there is neither 


uniqueness nor multiplicity of Buddha.” 


iv) It is eternal in nature (nityalaksana), for it has purification of the true 
nature (tathatavisuddhi) as nature; it is the result (abedha) of an earlier vow 


(purvapranidhana), and its activity (Kriya) is never exhausted (paripirna). 


v) It is inconceivable in nature (acintyalaksana), for this purification of the 
true nature (tathatavisuddhi) is known by introspection (pratyatmavedya), has 
no equal in the world (Joke '‘nupama) and is not an object accessible to 


speculation (tarkikagocara). [140b24] 


367 


3. Comm. Bh 370b17-371c5, bh mising, U 436b1-437b21, u 333b1-335b1. 


“i) Asrayaparavrttilaksana. Having destroyed all the obstacles and the defiled portion of 
the dependent nature: having rejected by means of revolution (transformation) (tchouan 
li), the defiled part of the dependent nature along with its pseudo-objects and -subjects of 
consciousness (grahyagrahakanimitta) and having prevented them from rearising, it has 
acquired liberation from all the obstacles (sarvavaranavimoksa) by means of 
transformation (tchouan tB). - Jt assures sovereignty over all the dharmas and is 
transformed into the puure part dependent naturet. It has acquired the stainless true 
nature (amala tathata) by means of transformation, the absolute nature 
(parinispannasvabhava) consisting of (prabhavita) the absence of objects and subjects of 
consciousness (gradhyagrahakasvabhava). It is also transformed by attaining sovereignty 


(vibhutva) over all the dharmas... 


ii) Sukladharmasvabhavalaksana. The transformation of the basis (Gsrayaparavrtti) 
acquired by the sravaka consists (prabhdavita) only of the cutting off of the defilements 
(klesaprahana) and its nature is not constituted by white dharmas (swkladharma). On the 
other hand, the transformation of the basis acquired by the bodhisattva, thanks to the 
complete development (bhavandaparipiri) of the six virtues (pdramita), has as its nature 
the ten masteries (vasita) that are the very nature of the white dharmas. At that moment, 
there is not a single instant (ksana) that is indeterminate from the moral point of view 
(avyakrta) or, a fortiori, defiled (kista). [See the distinction between hina and visala 
paravrttih, chapter IX, § 2). - The author then goes on to explain the ten masteries (cf. 
Mahavyut., 771-780; Dharmasamgraha, LX XIV): 


(a) Mastery of life (ayurvasita) consists of abandoning life at will. - Mastery of 
mind (cittavasita) consists of not being defiled (samklista) while in the midst of samsara. 
Mastery of mind is also called the mastery which, knowing how to procure the provisions 
(pariskara) for others according to their aspirations (vathasayam), is also able to turn 
their minds away from these provisions. - Mastery of provisions (pariskaravaOitd) 
consists of accumulating supplies at will: drink (pana), food (ahara), etc. Provisions 
(pariskara) and accumulations (sambhara) are synonymous. - [They are acquired by the 


fulfillment of the virtue of generosity, because fulillment of generosity of the Dharma 
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(dharmadana), generosity of safety (abhayaddna) and material generosity (amisaddna) 


have these three masteries respectively (vathayogam) as result. 


(b) Mastery of activity (karmavasita) consists of acquiring great mastery over 
actions [acc. to Bh: bodily actions (kAdyakarman) and vocal actions (vakkarman)]. It 
accomplishes only good actions (kusala) and not bad (akusala) or indeterminate actions 
(avyakrta). Moreover, it encourages (samadapayati) beings to establish good actions. - 
Mastery of birth (upapattivasita) consists of being able to take birth at will in any destiny 
one wishes. - It is acquired by fulillment of the virtue of morality: these two masteries are 
the result of the virtue of morality (sila), because the ethical person (silavat) carries out 


only good actions and sees his vows (pranidhana) realized. 


(c) Mastery of aspiration (adhimukti vasita): it is enough that, on earth, he forms 
an aspiration (adhimukti) to change earth into gold, etc. (cf. chap. I, § 60; chap. II, v. 14). 
Earth, etc., gold, etc., are changed according to his aspirations. - It is acquired by the 
fulfillment of the virtue of patience: this mastery is the result of patience (Asanti); it is 
because of having previously cultivated patience joyously and abiding by the wishes of 


beings that one is now able to change earth, etc., gold, etc. according to one's aspirations. 


(d) Mastery of vows (pranidhanavasita) consists of realizing everything according 
to the vows. - It is acquired by the fulfillment of the virtue of zeal (virva); it is because of 
previously having cutivated zeal and never showing any laziness (kausidya) in the service 


of others (sattvartha) that one now acquires mastery of vows. 


(e) Mastery of miraculous powers (rddhivasita) pertaining to the five 
superknowledges: it consists of accomplishing all kinds of astonishing miracles at will. - 
It is acquired by the fulfillment of the virtue of dhyana: it is by previously having joyfully 
cultivated concentration and adjusting oneself to the interest of beings (sattvaprayojana) 
by entering into all kinds of dhyanas and concentrations (samapatti) that one now attains 


this mastery of miraculous powers derived from concentration. 


(f) Mastery of knowledge (jnidnavasita) consists of realizing knowledge 
(jnanasaksatkara) in accordance with all types of speech (vyavahara). - Mastery of the 
Dharma (dharmavasita) consists of preaching the twelve-membered doctrine: sutra, 
geya, etc. at will (cf Mahavyutpatti, 1267-1278). - They are acquired by the fulfillment of 


the virtue of wisdom: these masteries are the result of wisdom (prajna); it is by 
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previously having joyfully cultivated wisdom and having preached the good Dharma 
(saddharma) according to its twelve classes that one now attains supreme wisdom. The 


miraculous sounds (sughosa) are called the good Dharma (saddharma). 


ill) (a) Bhavabhavadvayalaksana. It does not have a nature of existence 
(bhavalaksana) because all dharmas are imaginary (parikalpita) and nonexistent; neither 
does it have a nature of nonexistence (abhavalaksana), because the self-nature composed 


of emptiness (siinya) exists. (Cf. the second quality of the Buddha, chap. II, § 33). 


(b) Samskrtasamskrtadvayalaksana. Because it is not conditioned (samskrta) by 
action (Karman) and afflictions (k/esa), it does not have the nature of the conditioned 
(samskrtalaksana). Because it has acquired the mastery of appearing (vibhutva) as 
conditioned dharmas and because, repeatedly at many times (abhiksnam), it appears as 


conditioned, it does not have the nature of the unconditioned (asamskrtalaksana). 


(c) Nanatvaikatvadvayalaksana. Since the dharmakaya of the Buddhas is 
essentially one, it does not have the nature of plurality (ndndtvalaksana). Since 
innumerable persons (apramandasraya) attain it (adhigam-) each in turn, it does not have 
the nature of uniqueness (ekatvalaksana). This absence of plurality and of singleness is 


called the nature of nonduality (advayalaksana). [See below, § 8, 33]. 
Two stanzas follow which summarize these ideas so that they may be easily understood: 


(i) Since the belief in a self does not apply to the basis, etc. Wherever there is the belief in 
a self (atmagraha) that takes the inner (@dhyatmika) as self (a@tman) and the outer (bahya) 
as other, such divisions as self and other, this and that, are also imagined (vikalpa). But 
since belief in a self does not apply to the dharmakaya of the Buddhas, it is free of such 


divisions. 
Objection. If that is so, why are there several Buddhas? 


Reply. Because it refers to various entrances into the possession of this basis [= of this 
dharmakaya] that have occurred in the past, it is asserted that there are various bases [= 
different Buddhas]. Since various entrances into the possession of this basis by the 
bodhisattvas are referred to, it is asserted (vyavahy-) that there are different Buddhas. In 
conformity with mundane language (laukikavyavahara), one says: "This one is 


Sakyamuni, that one is Vipasvin", etc. 
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(ii) In view of the division of lineages (gotrabhedat): since the original cause has 
divisions, there is but one single Buddha. There are two types of lineages (gotra): 1) 
innate lineage (prakrtistham gotram) , 1.e., a superiority having no beginning and 
characterizing the six faculties (anddikalikah sadayatanavisesah), a natural gift that is 
transmitted (parampardagato dharmatapratilabdhah); 2) acquired lineage (samudanitam 
gotram), 1.e., that which is realized by an earlier effort (purvabhydasa): consorting with a 
spiritual friend (kalyanamitra), etc. (Cf. Bodh. bhtmi, p. 3). Since the innate lineage is 
indivisible (wou yeou fen pie), it may be said that there is but one Buddha. But the 
acquired lineage includes many kinds and, in view of the multiplicity of these lineages, it 
cannot be said that there is but one single Buddha and that the other Buddhas do not 


exist. 


Because of needlessness (vaiyarthydat), there is but one single Buddha. Several Buddhas 
depending on the first lineage (gotra) accumulate (sambhy-), each separately, the 
accumulations of enlightenment (bodhisambhara). If there were only one Buddha 
reaching enlightenment while the others do not, the accumulations (sambhara) 
accumulated by these others would be vain (sinya) and sterile (nisphala). But that is 


impossible (ayukta). 


In view of totality (sakalyat), there is but one single Buddha. Embracing all beings to be 
converted separately, the Tathagatas assure their welfare and happiness (hitasukha), 1.e., 
they establish them in the three vehicles as appropriate. But if there were but one 
Buddha, they could not assure these beings or introduce them into the buddha-vehicles 
(buddhayana), for there is not a second Buddha. [In other words, if by rights there is only 
one Buddha, what is the good of introducing beings into the vehicles destined to make 
Buddhas out of them?] Thus, the buddha activity (buddhakriya) carried out by these 
Tathagatas would never succeed. That is why it is necessary to admit that there are 


several Buddhas. 


In view of non-beginning (andditah), there is not just one single Buddha. The 
appearances of the Tathagatas on the earth (pradurbhdava) have had no beginning 
(anddika), just like samsara. Since it is impossible to become Buddha spontaneously 
(svatah) without having accumulated the accumulations (sambhdra), since it is 
impossible to accumulate these accumulations without having been in the service 


(upasana) of a Buddha, it is completely impossible that there be just one Buddha. 
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On the other hand, it cannot be asserted that there may be several Buddhas, given the 
absence of divisions in the stainless basis (abhedad amaldsraya). Here the pure 
fundamental element (andsravadharmadhatu) is called the stainless basis because the 
excellence of knowedge (jidnavisesa) has definitively cut through the adventitious stains 
(agantukamala). One cannot assert the presence of different Buddhas in this pure 
fundamental element. That is why the author says: There is neither singleness nor 


plurality of Buddha (naikabuddhatvam bahutvam). - See below, § 33. 


iv) Nityalaksana. The dharmakaya is immutable (avikdara) and its series (samtdana) is 
uninterrupted (asamucchinna); this is why it is stated that it has eternity as nature. This 


characteristic is attributed to it for three reasons (hetupratyaya): 


It has the purification of the true nature as nature: this shows that the true nature 
(tathata) is eternal (nitya) and immutable (avikara). But the Buddha has acquired the 
dharmakaya as self-nature. If this dharmakaya changed, it would not be the true nature. 


That is why it is eternal. 


It is the result of an earlier vow. Previously, the Tathagatas have uttered the following 
vow: May I save (uttr-) numberless beings (apramdnasattva) and thus lead them to 
nirvana. But various categories of beings do not reach nirvana and thus the result 
projected (Gksipta) by this vow is never interrupted (asamucchinna). That is why it is 
eternal (cf. chap. H, § 33: the Buddha aparantakofinistha). This projection of the vow 


would be impossible without the eternity of the series. 


Its activity is never exhausted. The activity derived from this previous great vow is never 
exhausted because the categories of beings are infinite in number. As long as beings 
continue to exist, the activity carried out by the Buddhas is never interrupted. That is why 


the dharmakaya is proclaimed to be eternal. 


v) Acintyalaksana. It has inconceivability as nature. The faculty of conceiving (cintana) 
is an imagining cognition (savikalpakajnana), coming from reasoning (yukti), meditation 
(nidhyana) and mental engagement (manasikara); it is the result (samgrhita) of 
speculation (tarka) and may be illustrated by comparisons (drstanta). The Buddhas are 
not grasped (gocara) by it; that is why they are inconceivable. Since they transcend 
(samatikram-) all stages of speculation (tarkabhumi), one can adhere to them only by 


means of faith (sraddhadhimukti); one cannot conceive of them (cintana).” (U) 
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4. How is this dharmakaya attained (adhigata) for the first time (prathamam) by 


contact (sparsa)? 


i) By means of nonconceptual knowledge (nirvikalpakajnana) and subsequent 
knowledge (tatprsthalabdhajnana) of the syncretic dharmas of the Greater 
Vehicle (mahaydna-samsrstadharmalambaka), by means of the fivefold 


cultivation (paicavidhabhavana). 
ii) By means of fivefold development (paficavidhabhavana). 


iii) By means of the gathering of the accumulations (sambhdrasamcaya) in all 


the bhimis. 


iv) By means of the diamond-like samadhi (vajropamasamadhi) which serves 
to break (bhid-) the subtle obstacles (siksma@varana) that are so difficult to 
break (durbheda). Immediately after (anantaram) this samadhi, one is freed 


of all the obstacles (@varana). 


By these means the transformation of the support (asraya-parayritti) is obtained. 
[149b28] 


4. Comm. Bh 371c10-14, bh missing, U 437b26-437c10, u 335b1-7. 


“Adherence by means of faith (sraddhdadhimukti) itself is the first acquisition of the 
dharmakaya, likewise the practice of the Dharma (dharmacarya). In order to exclude 
them, the author speaks of the actual acquisition [acc. to u: acquisition by contact 
(sparsadhigama)| of the dharmakaya. He speaks only about acquiring the dharmakaya 
and not about its production (upapatti) because the dharmakaya is eternal (nitya) in 
nature. Bearing on the syncretic dharmas of the Greater Vehicle: the meaning is easy to 
understand (cf. chap. III, § 12). The fivefold development: the five aspects are non-arising 
(anutpdda), unceasing (anirodha), calm from the beginning (ddisanti), being nirvanized 
in essence (prakrtiparinirvrti) and absence of nature (nihsvabhava) (cf. chap. II, § 30). 
This fivefold development, syncretic cultivation (samsrstabhavana), etc. (cf. chap. V, § 


4), realizes (nispddayati) five results (phala): 
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(1) the melting at each moment of the base of all the imperfections (pratiksanam 


sarvadausthulyasrayam dravayati); 


(2) the suppression of numerous notions and thus pleasure in the garden of the Dharma 


(nanatvasamjnavigatim ca dharmaramaratim pratilabhate); 


(3) the complete understanding of the Dharma's brilliance in its immense and unlimited 


aspect (aparicchinnakaram ca sarvato 'pramanam dharmavabhasam samjanite); 


(4) the appearance of the marks, the auxiliaries of purity, non-imagined (avikalpitani 


casya visuddhibhagiyvani nimittani samudacaranti); 


(5) the taking possession of the ever most perfect cause for the perfecting and 
achievement of the dharmakaya (dharmakdaya-paripiriparinispattaye ca _ uttardd 


uttaratam hetusamparigraham karoti) (cf. chap. V, § 4; Sitralamkara, XX-XXI, 31). 


The diamond-like samadhi that serves to break subtle obstacles that are so difficult to 
break: this gives the reason why this concentration is like a diamond. Just as the diamond 
(vajra), hard (drdha) by nature, is able to break things (bhid-) that are difficult to break 
(durbheda), in the same way this concentration surpasses the lower categories and is able 
to demarcate the supreme pure path of knowledge (anuttaravisuddhajnanamarga); this is 
why it is like a diamond. [Acc. to u: this concentration, which breaks the non-defiled 
ignorance so difficult to break by the other knowledges, is the anantaryamarga (cf. KoSa, 
V, p. vii) of knowledge; this is why it is like a diamond.] Since immediately after this 
concentration one is rid of all the obstacles, one acquires the transformation of the basis: 
by means of nonconceptual knowledge (nirvikalpakajndna) and subsequent knowledge 
(prsthalabdhajndna), one acquires the transformation of the basis and one attains the 
dharmakaya of the Buddhas.” (U) 


5. By how many masteries (vibhutva) does the dharmakaya acquire sovereignty? 


In brief (samA@satah), it acquires it in five ways (paficavidha): 


i) By the transformation of the form aggregate (riipaskandha-paravrtti), it 
acquires sovereignty over the buddha fields (ksetra), the body (kaya), the 
marks (/aksana), the minor marks (anuvyafjana), infinite phonemes 


(anantarasvara), the invisible cranial marks (adristamirdhalaksana). 
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ii) By the transformation of the sensation aggregate (vedanda- 
skandhaparayrtti), it acquires sovereignty over the blissful abodes 
(sukhavihara), irreproachable (niravadya), immense (apramdana) and vast 
(visala). 

iii) By the transformation of the perception aggregate 
(samjnaskandhaparavrtti), it acquires the sovereign power of explaining every 
collection of words (ndmdakdya), collection of phrases (padakdya) and 


collection of phonemes (vyafjanakdaya). 


iv) By the transformation of the formations aggregate 
(samskaraskandhaparayrtti), it acquires sovereignty over creation (nirmana), 
transformation (parindma), the reunion of assemblies (parsatsamgraha) and 


accumulation of white dharmas (sukladharmasamgraha). 


v) By the transformation of the consciousness aggregate 
(vijnanaskandhaparavritti), it acquires sovereignty over the mirror-like 
knowledge (adarsajnana), the knowledge of sameness (samatajnana), the 
knowledge of contemplation (pratyaveksanajndna) and the knowledge of the 


accomplishment of what had to be done (Artyanusthana-jnana). [149c7] 


5. Comm. Bh 371c23-372a22, bh missing, U 437c18-438a26, u 335b7-336b4. 


“By transformation of the five aggregates (paricaskandhaparavrtti), five sovereignties are 


acquired. The sravakas, etc., fearful of suffering (duhkhabhaya), cut through (samucchid- 


) the aggregates (skandha) like a foolish leper (bala kusthin) who destroys (jahdati) the 


life of his own body (kdyajivita) himself. But the bodhisattvas who are endowed with 


means (parigrhitopdya) destroy the blameful aggregates (sadvadyaripdadiskandha), form, 


etc., by transformation, and acquire the blameless aggregates (niravadyarupddiskandha) 


by transformation, like a wise leper (patu kustin) who looks for a good remedy (osadi), 


transforms his sick body (amayavikaya) and gets a healthy body (niramayakaya). 


i) By means of transformation of the form aggregate, 


31) 


(a) it acquires the sovereign power of manifesting the buddha-fields 
(buddhaksetrasamdarsana) for, in accordance with the wishes (vathakamam) of beings, it 


manifests buddha-fields in gold (suvarna), silver (rajata), etc.; 


(b) it acquires the sovereign power of manifesting its own body (svakaya) for, in 
accordnce with the aspirations, it manifests in all kinds of great assemblies 
(parsanmandala) in conformity with the individual capacities (bhavyatavisesa) of the 


beings who are to be disciplined (vineyasattva); 


(c) it acquires the sovereign power of manifesting the major marks (/aksana) and 
minor marks (anuvyanjana) for, according to wishes (yathakamam), it manifests all the 


major marks and minor marks (cf. below, § 16); 


(d) it acquires the twofold sovereign power of manifesting infinite sounds 
(anatarasvara) and invisible marks of the head (adrstamurdhalaksana), for the sounds of 
the Buddha have an infinite range (cf. Hobogirin, art. Button, p. 215), and its cranial 
marks are invisible (cf. Hobogirin, art. Buccho, p. 148). 


ii) By means of the transformation of the sensation aggregate, it acquires sovereignty 
over the blissful abodes, irreproachable, immense and vast. These abodes are 
irreproachable because they are free of afflictions (k/esa); they are immense because 
there are many of them; they are vast because they surpass (atikram-) all the pleasures of 


the three worlds (traidhdatukasukha). 


iii) By means of the transformation of the discrimination aggregate, it acquires the 
sovereign power of expressing all the collections of words, phrases and phonemes. (Cf. 
KoSa, II, p. 238). Ideas have, as self-nature (svabhdva), the grasping of characteristics 
(nimittagrahana, cf. chap. I, § 16). With such an accumulation (sambhara) as cause, by 
means of the transformation it acquires this special power (prabhdvavisesa) thanks to 
which it possesses mastery over the collections of words, etc., according to wishes 
(vathakamam). [Bh: The grasping of characteristics is called perception. It is by means of 
the collections of words, etc., that the characteristics are grasped. By changing the defiled 
discrimination aggregate (Alistasamjnd-skandha), the pure discrimination aggregate 


(visuddhasamjnaskandha) is attained]. 


iv) By means of the formations aggregate, it acquires sovereignty over creation, 


transformation, reunion of assemblies and accumulation of white dharmas. Volition 
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(cetanad) occupies the prime place in the formations aggregate (samskaraskandha). By 


means of this volition, sovereignty over creation, etc., can exist. 


(a) Sovereignty over creation (nirmdnavibhutva) consists of creating (nirmd-) 


according to wishes (yathakamam). 


(b) Sovereignty over transformation (parinamavibhutva) consists of transforming 


things according to wishes, earth into gold, etc. (cf. chap. I, § 60; chap. H, § 14). 


(c) Sovereignty over reunion of assemblies (parsatsamgraha-vibhutva) consists of 


reuniting great assemblies of gods (deva), etc., according to aspirations (yathasayam). 


(d) Sovereignty over accumulation of white dharmas 
(sukladarmasamgrahavibhutva) brings it about that the pure dharmas (andsravadharma) 


may be present (sammukha) according to aspirations (vathdsayam). 


v) By means of the transformation of the eightfold consciousness aggregate, store- 
consciousness (Glayavijndna), etc., it acquires the four marvelous knowledges: the 
mirror-cognition, etc. According to the order (yathakramam) and the possibilities 
(vathadyogam), the transformation of the store-consciousness affirms the mirror-like 
knowledge (Gdarsajnana): even though the objects that are known (vijfdtavisaya) may 
not be present (abhimukha), it cannot forget them (mus-); it is not limited in time and 
space. It is always free of error (amidha) in respect to all objects (sarvavisaya). 
Functioning without concepts (nirvikalpa), it is able to enjoy (sambhuj-) images (bimba) 


perceived by the wisdom of the Buddha. 


The transformation of the afflicted manas (klistamanas, cf. chap. I, § 6) affirms the 
cognition of equality (samatajndana). This cognition, having as its object the sameness of 
all beings, is acquired at the first moment of full understanding of the truths 
(abhisamaya), 1.¢., at the start of the path of seeing or darsanamarga, cf. chap. III, § 11); 
then it is transformed and purified in the course of the path of meditation 
(bhavanamargavastha). From that, it is established in non-abiding nirvana 
(apratisthitanirvana). Ever endowed with great loving-kindness (mahamaitri) and great 
compassion (mahdkaruna), it manifests images of the Buddha (buddhabimba) in accord 


with aspirations (vathdsayam). 
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The transformation of the mental consciousness (manovijndna) assures the knowledge of 
contemplation (pratyaveksandjnadna). Endowed with all the samadhi- and 
dharanimukhas, it is like a treasury of jewels (ratnakosa); it manifests all the sovereign 
activities in the great assemblies; it is able to cut through doubt (samsayachedana) and 
cause the rain of Dharma (dharmavarsa) to fall. The transformation of the five 
consciousnesses assures the cognition of the accomplishment of duty 
(krtyanusthdnajnana); in all the universes (Jokadhdatu) situated in the ten directions 
(dasadis), it manifests creations (nirmdna) beginning with the going forth from the divine 
palace of the Tusitas (tusitabhavana) up to attaining nirvana (cf. above, chap. X, § 1); it 
accomplishes its activity dedicated to the service of all beings (sarvasattvarthakriya).” 
(U) 


6. Of how many things is the dharmakaya the basis (asraya)? - In brief, it is the 
support of three things: 


i) It is the support of the various abodes of Buddha (nadnabuddhavihara). 


Here are some stanzas: 


(a) Since the Buddhas have attained (samprapya) their own element 
(svadhatu), they have gained the fivefold satisfaction (tusti). Those who 
have not attained this element are deprived of satisfaction. That is why 


those who desire this satisfaction must acquire this element. 


(b) The power and accomplishment of duty (krtyanusthana), the flavor of 
the texts (dharmarasa), the perfection of theses (arthasampad) and the 
perfection of the qualities (gunasampad) are immense (aprameya). Seeing 
these ever non-perishable benefits (nityaksaya), the Buddhas gain 


supreme (vara) irreproachable (niravadya) satisfaction. 


ii) It is the support of the various bodies of enjoyment (nadndsambhogakaya), 


for it assures the maturing (paripdcana) of the bodhisattvas. 


iii) It is the support of the various apparitional bodies (nananirmdnakdaya), 


for it assures the maturation mainly (prayena) of the Sravakas. [149c15] 
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6. Comm. Bh 372b2-372c7, bh missing, U 438b6-438c15, u 336b4-337b5. 


“Of how many things is the dharmakaya the basis? The author asks of how many 
dharmas is the dharmakaya the basis. Jn brief, it is the basis of three things: in general, it 
is the basis of innumerable qualities (apramdnaguna), but now, in particular, it is said 


that it is the basis of three things: 


i) It is the support of the various buddha abodes: the dharmakaya, attained by the 
Tathagata, serves as basis for all kinds of abodes (sukhavihara), divyavihara, aryavihara 
and brahmavihara. Among the divyaviharas, the Tathagatas dwell especially (bahulam 
viharanti) in the fourth dhyana; among the aryaviharas, they dwell especially in the door 
of deliverance called emptiness (sunyatavimoksamukha); among the bramaviharas they 
dwell especially in compassion (karund). These different abodes of the Tathagatas 
surpass those of the Sravakas, etc., and in order to show that the nirvana attained by the 
Tathagata surpasses the nirvana attained by the Sravakas, etc., the author says: The 
Buddhas have gained the fivefold satisfaction, etc., because they have acquired their own 
element, their own fundamental element (svadharmadhatu). They have properly realized 
it by cultivating the counteragent (pratipaksabhadvana) to the afflictions and wrong 
views: that is why they have acquired it correctly (samprdpya). Those who have not 
acquired this element lack satisfaction: the Tathagatas who have acquired their own 
fundamental element abide in joy (sukham viharanti) in the five satisfactions 
(pancatusti); but the sravakas, etc., who go to nirvana as to a beheading (sirascheda), are 
deprived of this higher satisfaction. That is why those who desire this satisfaction must 
acquire this element: the bodhisattas who eagerly seek the five satisfactions must secure 
(samudagama) this real fundamental element. What is this fivefold satisfacion that they 


seek? The author then explains [in verse (b)]: 


The power and accomplishing of duty, the flavor of the texts, etc. The satisfactions differ 


because their causes (hetu) differ. 


(a) Power (anubhava) means capability (Sakti). Surpassing the numberless grains of sand 
of the Ganges (apramdnagangavalukati-kranta), the powers of the Buddhas and the 
Tathagatas equally depend on the dharmakaya; they are syncretic (mixed together?) 
(samsrsta), equal (sama) and without differences (abhinna). The Buddhas have 


satisfaction seeing the immensity of this power. 
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(b) And the accomplishment of duty (krtyanusthanam ca). Here the word and indicates an 
enumeration (casabdah samuccayarthah). Duty (krtva) means action (kriya), the activity 
consisting of procuring the benefit of all beings (sarvasattvarthakriya) by establishing 
them suitably (samyakprasthapana) and according to their capabilities (vathakalpam) in 
the three vehicles (yanatraya). Accomplishment (anusthadna) means realization 
(sadhana). This accomplishment of what has to be done goes on without any obstacle 
(apratigham) for an immense length of time. Seeing that their power and the 
accomplishing of what has to be done are immense (aprameya), the Buddhas have great 


satisfaction. 


(c) The flavor of the texts (dharmarasa), i.e., the supreme flavor of the Dharma 
(anuttaradharmarasa), such as the sutras, etc. This concerns the flavor of the arguments 


(vuktirasa) that are tasted in realizing the absolute truth (paramarthasatya). 


(d) The perfecting of theses (arthasampad): the theses explained (abhidheyartha) in the 
texts, siitras, etc., are all perfect, for they appear according to aspirations (vathasayam 


avabhasante). 


(e) The perfecting of qualities (gunasampad):, that is, the perfection of qualities such as 
the superknowledges (abhijna), etc. They gain great satisfaction in seeing the immensity 
of the flavor of the texts, the immensity of the perfecting of the theses and of the 


qualities. 


Furthermore, some say that the word artha [translated here as thesis] means nirvana and 
that the gunas are the faculties that arise at will. Their perfection also produces a great 


satisfaction. 


Seeing these ever-unperishing advantages, the Buddhas gain supreme and 
irreproachable satisfaction: the Tathagatas see the unique flavor of the true nature 
(tathataikarasa), the great satisfaction resulting from their immense power, etc., in 
themselves. Even if they enter into nirvana, all of this will never perish. This is why their 
satisfaction is supreme (vara) and irreproachable (niravadya); supreme because the 
obstacle of the defilements and the obstacle to knowledge (klesajneyavarana) along with 


their traces (savdsana) have been completely cut off (prahina). 


ii) It is the basis of the various enjoyment bodies: the bodies of enjoyment (nirmdanakaya, 


sic: sambhogakaya) exist with the dharmakaya as ruling condition (adhipatipratvaya). 
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That is why the dharmakaya is called basis, but not in the way that the sun (sirya) is the 
basis of the rays (rasmi). [In u, the negative is missing: de ni ni ma dan hod zer gyi tshul 


lta bu yin no = suryarasmiyogena]. 


iii) Likewise, it is the basis of the apparitional bodies (nirmanakdaya): it is the same thing. 
It ensures the maturation of the sravakas mainly. The author says mainly (prayena) in 
order to include the bodhisattvas of the level where convinced adherence is practiced 
(adhimukticaryabhumi). Being of weak aspiration (hinddhimuktika), the sravakas do not 
mature if they do not see (read /i kien in place of souei kien) the Buddha's apparitional 
body; it is the same for beginning bodhisattvas (adhikarmikabodhisattva). But the 
bodhisattvas who have already entered onto the great bhiimis have no need of seeing the 
Buddha's apparitional body in order to be ripened, because they themselves penetrate 


(pratividhyanti) the vast and profound Dharma (gambhiravipuladharma). (U) 


7. By how many Buddha attributes (buddhadharma) is the dharmakaya 
constituted (lit. grasped: samgrhita)? - In brief, it conists of six kinds of 


attributes: 


i) The attribute of purity (visuddhi), for it is by transforming the store- 


consciousness (@layavijndna) that the dharmakaya is obtained. 


ii) The attribute of retribution (vipdka), for it is by transforming the material 
organs (ripindriya) that the knowledge of retribution (vipdkajitdna) is 


obtained. 


iii) The attribute of abode (vihdara), for it is by transforming the abodes such 
as the life of pleasure, etc. (k€macaryddivihara) that the abode of immense 


knowledge (apramdnajnanavihdara) is obtained. 


iv) The attribute of sovereignty (vibhutva), for it is by transforming the 
various profitable actions (nadndparigraha-karman) that the sovereignty 
consisting of abhijna unimpeded in all the universes (sarvalokadhatasyv 


apratihatam abhijnajndnam) is obtained. 


v) The attribute of conduct (vyavahdara), for the sovereignty consisting of a 


knowledge that charms the minds of all beings 
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(sarvasattvacittasamtosananirdesajnana) is obtained by transforming conduct, 
i.e., that which is seen heard, felt, understood 


(drstasrutamatavijnatavyavahara, cf. chap. II, § 16). 


vi) By the attribute of expelling (samudghdta), for the knowledge that drives 
away the torments and faults of all beings 
(sarvasattvopadravadosasamudghatajnana) is obtained by transforming all the 


torments (upadrava) and faults (dosa). 


The dharmakaya consists (samgrhita) of these six Buddha attributes. [149c25] 


7. Comm. Bh 372c18-373a10, bh missing, U 438c25-439a19. u 337b5-338a6. 


“Tt is a matter here of the self-nature of the dharmakaya. The author explains the 


constitution the self-nature of the dharmakaya. 


1) Visuddhi. The Buddha attribute of ‘purity’ constitutes (samgrndati) the self-nature of the 
dharmakaya, because the dharmakaya is pure by nature. What purifies it, what transforms 
it so that it is pure? Replying to this question, the author says: By transforming the store- 
consciousness. The store-consciousness appropriates (upddadati) all the defiled seeds 
(samklesikabija). When its counteragent arises (pratipaksa), it suppresses all the defiled 
seeds by transformation and it acquires conformity with all the perfections (paripuri) and 
irreproachable (niravadya) qualities (guna) by transformation. In the same way, in the 
world, medicine (agada) is able to change a sick person (@mayavin) into a healthy person 


(niradmaya), and that is why transformation (revolution) is spoken of here. 


iit) Vipaka. The Buddha attribute of ‘retribution’ consitutes the self-nature of the 
dharmakaya. By transforming the material organs, 1.¢., the organs endowed with matter, 
such as the eye, etc., the knowledge of retribution is acquired. Since that which was 
abandoned by transformation was 'of retribution’, that which is acquired by 
transformation is, likewise, metaphorically (prajnapti) 'of retribution’. By the example of 
the material organs 'of retribution' formerly obtained, the real knowledge actually 


obtained is also metaphorically called 'of retribution’ (vipakajndna). 


iil) Vihara. The Buddha attribute of 'abode' consitutes the self-nature of the dharmakaya. 


In the phrase: by changing the abodes such as the life of pleasure, etc., the word etc. 
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serves to include the practice of convinced adherence (adhimukticarya), etc. By 
transforming them, the knowledge that pacifies and suppresses the torments (upadrava) 
of all beings is acquired. [Acc. to u: by transforming them, the knowledge of the abodes 
(viharajnana) is acquired. For the abode of immense knowledge is acquired by means of 


which one resides in the various abodes (ndndavihara) such as divyavihara, etc.]. 


iv) Vibhutva. The Buddha attribute of 'sovereignty' constitutes the self-nature of the 
dharmakaya. Profitable actions (parigrahakarman) are commerce (vdnijya), agriculture 


(krsikarmanta), royal affairs (rajakarman), etc. By transforming them, the sovereignty of 


v) Vyavahara. The Buddha attribute of 'conduct' constitutes the self-nature of the 
dharmakaya. By transforming worldly conduct (/aukikadrstadivyavahara), sovereignty 
over what is seen, heard, felt, understood (drstasrutamatavijndtavibhutva) is acquired. By 
means of that, the wonderful knowledge which charms the minds of all beings is 


acquired. 


vi) Samudghdta. The Buddha attribute of 'expulsion' consitutes the self-nature of the 
dharmakaya. The torments, etc.: e.g., sadness (daurmanasya), suffering (duhkha) 
inflicted by a king's court (rajakula), etc., in the world. They can be pacified (santa) by 
friends (suhrd) or by wealth (dhana). In the same way, here the wonderful knowledge 
that pacifies all torments and all the faults of all beings is acquired by transformoing 
these torments. By transformation, these six worldly attributes (/okadharma) are 
abandoned and, by transformation, these six Buddha attributes are acquired 
(buddhadharma).” (U) 


8. Should we say that the Buddha Bhagavats are different (bhinna), or should we 


say that they are identical (abhinna)? 


Since their bases (asraya), their intentions (abhipradya) and their actions (karman) 
are identical, it may be said that the dharmakayas are identical. But since 
numberless individuals (apramdnakmaya) reach enlightenment 
(abhisambudhyante), it may be said that the dharmakayas are different. What is 
said about the darmakayas is equally true for the bodies of enjoyment 


(sambhogakaya). Since their intentions (abhipraya) and their actions (karman) 
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are identical, the sambhogakayas are identical. But since their bases (dsraya) are 


different, the sambhogakayas are different for they exist in numberless supports. 


It is the same for the apparitional bodies (nirmdnakaya) as for the bodies of 


enjoyment. [150a2] 


8. Comm. 373a17-22, bh missing, U 439a25-439b6, u 338a6-338b3. 


“Since their bases, their intentions and their actions are identical, the darmakayas of the 
Buddhas are identical. Since the true nature (tathata) of the Buddhas is identical, their 
bases (@sraya) are identical. Since all have the same intention of working for the benefit 
and happiness of all beings (sarvasattvahitasukha), their intentions (abhiprdya) are 
identical. Since all accomplish various activities likewise for the welfare of others 
(parahita) mainly, such as attaining enlightenment (abhisambodhi), entry into 
parinirvana, etc., their actions (karman) are identical (cf. chap. II, no. 4). But since 
numberless individuals reach enlightenment, it must be said that the dharmakayas are 
different: Since, in numberless different individuals, the bodhisattvas become Buddhas, 
the dharmakayas are not different as has been explained at length above (chap. X, § 3, no. 
3). 


What is said about the dharmakayas is also true for the bodies of enjoyment. The author 
asserts that in the sambhogakaya, the intentions (abhipraya) and the actions (karman) are 
identical, but he denies that the bases (asraya) are the same, for there are innumerable 
kinds of bases. Indeed, in each different universe (/okadhatu), the assembly 
(parsanmandala), the expression (adhivacana), the size of the body (Aayapramdna), the 
major marks (/aksana) and the minor marks (anuvyanjana), the enjoyment of the flavor 
of the Dharma (dharmarasasambhoga), etc., are special to each. And it is the same for 


the apparitional bodies (nirmanakdya) of the Buddhas.” (U) 


9. With how many qualities (guna) is the dharmakaya associated (samprayukta)? 


- It is associated with the very pure (parisuddha) qualities, which are: 
(1) the four immeasurables (apramdana), 


(2) the eight liberations (vimoksa), 
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(3) the eight sovereign views of the object (abhibhvayatana), 

(4) the ten totalities of the object (Artsndyatana), 

(5) the power of preventing the arising of defilement in another (aranda), 
(6) the knowledge resulting from resolve (pranidhijnana). 

(7) the four liberated knowledges (pratisamvid), 

(8) the six superknowledges (abhijna), 

(9) the thirty-two marks of the Great Man (mahapurusalaksana), 

(10) the eighty-four minor marks (anuvyanjana), 

(11) the four omniform (?) purities (sarvakaraparisuddi), 

(12) the ten powers (bala), 

(13) the four fearlessnesses (vaisaradya), 

(14) the three things not requiring secrecy (araksya), 

(15) the three equanimities (smrtyupasthana), 

(16) the complete destruction of the propensities (vasanasamudghata), 
(17) unfailing memory (asammosSata), 

(18) great compassion (mahakaruna), 

(19) the eighteen unique attributes of the Buddha (dvenika buddhadharma), 
(20) universal knowledge (sarvakarajnata), 


(21) fulfillment of the six virtues (pdramitaparipiri). [150a7] 


9. Comm. Bh silent , bh missoing, U 439b12-440b1, u 338b3-340b6. 


“Here the author explains the pure excellences (visesa) and qualities (guna) of the 
Buddha Bhagavats which are also found amongst the sravakas, etc. They are very pure 
(parisuddha), and this shows that these qualities arise amongst those who have cut off the 
obstacle of the defilements and the obstacle to knowledege (klesajneyavarana). The 


epithet 'very pure' should be applied to each of the qualities enumerated in § 9. 
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(1) The four apramanas: loving kindness (maitri), compassion (karund), joy 
(mudita) and equanimity (upeksa) which have as their object an infinite number 


of beings (apramanasattva) (cf. below, § 10). 

(3) The abhibhvayatanas: the eight abhibhvayatanas (cf. § 11). 

(4) The krtsnayatanas: the ten krtsnayatanas (cf. § 11). 

(5-6) The arana and the pranidhijfana are identical (!) (cf. § 12 and 13). 


(7) The four _ pratisamvids: dharmapratisamvid, arthapratisamvid, 
niruktipratisamvid, pratibhanapratisamvid (cf. § 14 and above, chap. V, § 2, no. 
9). 


(8) The six abhijiias, from rddhyabhijiia up to asravaksayajiiana. (cf. § 15). 


(9) The thirty-two mahapurusalaksanas, such as cakrankitahastapddah, etc. (cf. § 
16 and the Notes). 


(10) The eighty anuvyafyanas, such as turiganasah, etc. (cf. § 16 and the Notes). 


(11) The four sarvakaraparisuddhis: asrayaparisuddhi, alambanaparisuddhi, 


cittaparisuddhi. jianaparisuddhi. (cf. § 17). 
(12) The ten balas: 


i. the power consisting of the knowledge of the possible and the impossible 


(stanasthanajnanabala); 


ii. the power consisting of the knowledge of the retribution of actions 


(karmavipakajnanabala); 


iii. the power of the knowledge of the dhyanas, the concentrations and the 


meditative stabilizations (dhyanavimoksa-samadhisamapattijnanabala); 


iv. the power of the knowledge of the extent of the moral faculties of beings 


(indrivaparaparajnanabala); 


v. the power of the awareness of the various aspirations of beings 


(nanadhimuktijnanabala); 
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vi. the power of the knowledge of the various dispositions acquired by beings 


(nanadhatujnanabala); 


vii. the power of the knowledge of the paths leading to the various destinies 


(sarvatragaminipratipajjndnabala); 
viii. the power of the knowledge of former abodes (purvanivasajnanabala); 


ix. the power of the knowledge of the death and rebirth of beings 
(cyutyupapdadajndanabala); 


x. the power of the knowledge of the destruction of the defilements 


(asravaksayajnanabala). 
(13) The four vaisaradyas: 


i. The Buddha Bhagavat himself truly asserted (cf. Anguttara, II, p. 8-9; 
Kosavyakhya, p. 645 30 seq.): "I am truly enlightened and if anyone objects that I 
have not clarified such and such dharmas, I find no validity in this criticism." This 
is the first fearlessness (samyaksambbuddhasya bata me sata dharma 
anabhisambuddhdity atra me kascic .... codayet, tatraham nimittam api na 


samanupasyami. idam prathamam vaisaradyam). 


ii. He truly said: "I have truly destroyed the impurities, and if someone 
objects that such and such impurities have not been destroyed by me, I find no 
validity in this criticism." This is the second fearlessness (ksindsravasya bata me 
sata ime dsrava aprahina ity atra me kascih .... codayet, tatraham nimittam api 


ma mananupasyami. idam dvitiyam vaisraradyam). 


iii. He truly said: "I have preached to the sravakas the path of escape from 
suffering, and if anyone objects that this path, the practice of which does not lead 
to the final suppression of suffering, I find no validity in this criticism." This is 
the third fearlessness (vo vad punar maya sravakanadm marga akhydato .... 
nairyanikah ...., tatkarasya samyakduhkhaqksayaya .... sa na nirydasyatity atra 
mam kascic .... codayet, tatraham nimittam api na samanipasyami. idam trtivam 


vaisaradyam). 


iv. He truly said: " To the sravakas I have revealed the dharmas that 


present an obstacle to the path and if anyone objects that these dharmas, which 
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should be abandoned, do not constitute an obstacle, I find no validity in this 
criticism." This is the fourth fearlessness (ve va punar maya sravakanam 
antarayika dharma akhyatah. tan pratisevamadnasya ndlam anataraydyety atra 
mam kascic .... codayet, tatraham api na samanupasyami. idam caturtham 


vaisaradyam). 


Not finding any validity in these criticisms (nimittam asamanupasyan) on these four 
points, the Buddha gained great confidence (Asemaprapta) and dispelled all fear by 
himself (abhayaprapta). (cf. § 19) 


(14) The three araksyas (for the orthography, see Notes). - [Acc. to 
Sangitisuttanata, Digha, II, p. 217; Samgitisitra, R. Hoernle, Manuscript Remains of 
Buddhist Literature found in E. Turkestan, Oxford, 1916, p. 21 and 23], the Tathagata has 
very pure physical conduct; he does not have any physical conduct that he must hide for 
fear that somebody should come to learn about it. This is the first araksya. 
(parisuddhakayasamudacarah tathagatah, nasti tathagatasya kdayaduscaritam yat 
tathagah praticchaddayet kascin me pare na vijaniyuh. idam prathamam asaksaniyam). 
What has been said about physical conduct (ka@yakarman) is also valid for the vocal 
action (vakkarman) and the mental action (manaskarman; thus there are three araksyas 
(cf. § 20). 


(15) The three smrtyupasthanas (acc. to Majjhima, II, p. 221; KoSavyakkhya, p. 
646 34 seq). When the Tathagata preaches the Dharma ..., some listeners listen 
respectfully, lend an ear, establish the mind of perfect knowledge and seize upon the path 
of truth. Nevertheless, the Tathagata feels neither contentment nor satisfaction nor 
jubilation towards them (iha tathagato dharmam desayati ... tasya te sravakah 
susrusante, srotam  avadadhati, ajnacittam upasthapayanti, —pratipadyante 
dharmasyanudharmam prati ... tena tathagatasya na nandi bhavati, na saumanasyam na 
cetasa utplavitatvam). Other listeners do not listen respectfully, etc.; nevertheless, the 
Tathagata feels no hostility or impatience or discontentment towards them (tasya te 
sravakah na susrusanta iti vistarah. tena tathagatasya naghato bhavati ndksantir 
napratyayo na cetaso 'nabhiraddhih). Still others both listen repectfully and do not listen 
respectfully, etc.: the Tathagata feels neither contentment nor hostility towards them; in 


regard to all of them, he is settled in equanimity (tasya te sradvakah susrusante naiva 
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susrusanta iti vistarah. tena tathagatasya na nadi bhavati naghato bhavati. upeksakas 


tatra tathagato viharati smrtah samprajanan) (cf. § 20.) 


(16) Vasanasamudghata. - This is to have completely destroyed the signs of 
afflictions (Alesadrisacesta) that remain even when there are no more afflictions, e.g., the 


habit of jumping about like a monkey, etc. (cf. § 21, the example of Maudalyayana). 


(17) Asammosata. - This is correct memory (smrti) and knowledge (jiana); not 
wasting time in which one could be of service to beings (sattvarthakriyakalanatikrama) 
(cf. § 22). 


(18) Mahakaruna. - This is to aspire for the welfare of all beings 
(sakalajanahitasayata) (cf. § 23). 


(19) The eighteen avenika buddhadharmas. - Avenika, unique, has the meaning of 


exclusiveness (asadharana). 


i. The Tathagata does not misstep (ndsti tathagatasya skhalitam). On the 
contrary, even though he has destroyed his impurities (ksindsrava), the arhat, when he 
goes out to a town to beg his food (pindapdta), sometimes meets (samdgacchati) a wild 
elephant (hastin), a wild horse (asva), a wild bull (go) or a wild dog (kukkura); 
sometimes he treads on sharp thorns (gahvarakantaka) underfoot and jumps with both 
feet together onto a venomous snake; sometimes he enters a house (grha) and the 
townswomen (mdtrgrama) speak to him in an inappropriate way; sometimes in the forest, 
he loses the right path and takes a wrong path; sometimes he meets up with brigands 
(amitracaura), madmen (svapada) or married women (parakalatra), etc. All these 


missteps (skhalita) of this type which occur to the arhat do not occur for the Buddhas. 


ii. The Tathagata does not shout (ndsti ravitam). On the contrary, the 
arhat who walks in the forest (aranya) and loses his way, or who enters an empty house 
(tvaktagrha) raises his voice, calls out and utters loud cries (ravita). Or even, as a result 
of deep-rooted (vasanddosa) but non-defiled (aklista) habits, he opens his lips, uncovers 
his teeth and bursts out into laughter (Adsya). All these squallings (ravita) of this kind 


that occur among the arhats do not occur among the Buddhas. 
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iii. The Tathagata has an infallible memory (ndsti musita smrtih). On the 
other hand, the arhat, even though he is stainless, forgets what he has done or what he has 


said a long time ago.. The Buddhas forget nothing. 


iv. The Tathagata has no notion of multiplicity (ndsti nandtvasamjna). On 
the other hand, the arhat produces exclusively (ekdnena) the notion of disgust 
(pratikilasamjna) with respect to nirvana-with-residue (sopadhisesanirvana); with 
respect to nirvana-without-residue (nirupadhisesanirvana) he produces exclusively the 
notion of calmness (sadntasamjna). With regard to both sopadhisesanirvana and 
nirupadhisesanirvana the Tathagata produces the notion of identity (abhedasamjna) and 


is established in supreme equanimity (upeksa). 


v. The Tathagata does not have an unconcentrated mind (ndsty 
asamahitam cittam). On the the other hand, the arhat concentrates his mind in order to 
enter into absorption and, when he emerges from it, (vyutthita) he is not longer 
concentrated. In every state (avastha), the Tathagata does not have an unconcentrated 


mind. 


vii The Tathagata has no_ ill-considered renunciation (ndsty 
apratisamkhyayopeksa). The arhat practices equanimity without considering the welfare 
of beings (sattvartha) by means of his intelligece (mati). The Tathagata has no ill- 
considered equanimity (apratisamkhyayopeksa) of this kind. 


vii - xii. The Tathagata does not experience the six losses, loss of zeal, etc. 
(chandadihani). On the contrary, in the purification of the obstacle to knowledge 
(jnevavaranaparisuddi), the arhat experiences failure (aprapti) and losses (hani): loss of 
zeal (chanda), energy (virya), memory (smrti), concentration (samadhi), wisdom (prajnda) 


and liberation (vimukti). These six losses do not occur with the Buddhas. 


xiii-xv.- In the Tathagata, physical, vocal and mental actions are preceded 
by knowledge and are in accord with knowledge (kadyavagmanaskarma 
jJnanapirvamgamam jnadnanuparivarti). On the other hand, the arhat sometimes has good 
(kusala) bodily actions, sometimes morally indeterminate (avyakrta) bodily actions, and 
it is the same for vocal and mental actions. Since these three actions are preceded by 
knowledge and are in accord with knowledge in the Tathagata, they are never 


indeterminate. That which is the outcome of knowledge (j#adnasamutthita) is called 
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preceded by knowledge (jnanapurvamgama); that which accompanies knowledge 


(jnanasahacarin) is called in accordance with knowledge (jiandnuparivartin). 


xvi - xviii. In respect to the three times, the Tathagata has a nonattached 
and unhindered knowledge and _ vision (tryadhvany asangam  apratiharam 
jnanadarsanam pravartate). As the arhat is unable to grasp the things of the three times 
by means of a simple production of mind (cittotpadamatra), his knowledge (jana) and 
vision (darsana) are hindered (Gsakta); as he cannot know everything absolutely, his 
knowledge and his vision are prevented (pratihata). On the contrary, with respect to the 
things of the three times, the Tathagata knows absolutely every object in one simple 
production of mind. This is why his knowledge and his vision are unattached and 
unprevented. Consequently, these eighteen attributes individually are the attributes 
unique to the Buddha (cf. § 24). 


(20) Sarvakaravarajiana, etc. This is to understand correctly all the aspects 
(akara) of all the aggregates (skandha), elements (dhdtu) and bases of consciousness 
(ayatana). The word etc. designates the innumerable qualities (apramdnaguna) 


associated (samprayukta) with the dharmakaya.” (U) 


10. Here are some stanzas: 
[The four apramanas, the four limitless ones, cf. Sutralamkara, X XI, 43]: 
anukampaka sattvesu samyogavigamasaya / 
aviyogasaya saukhyahitasaya namo ‘stu te // 


“You have compassion for beings: you aspire to reunite, to separate; you 
aspire not to divide; you aspire for welfare and happiness! Homage to you!” 
[150a9] 


10. Comm. Bh silent, bh missing, U 440b7-15, u 340b6-341a2. 


“In this stanza the author explains the four limitless ones (apramdna). You have 
compassion for beings (anukampaka sattvesu) is the general theme (s@mdnyapada). - a) 


You aspire to reunite (samyogasaya): explains the apramana of loving kindness (maitri) 
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because he aspires that beings may be joined with happiness (sukhasamyoga). - b) You 
aspire to separate (vigamdsaya): explains the apramana of compassion (karund), because 
he aspires that beings may be separated from suffering (duhkhavivoga). - c) You aspire 
that they may not be divided (aviyogdsaya): explains the apramana of joy (mudita) 
because he aspires that beings may not be separated from happiness (sukhdviyoga). — d) 
You aspire for the welfare and happiness (saukhyahitdsaya): explains the apramana of 
equanimity (upeksa) because he aspires that beings may attain welfare (hita) and 
happiness (sukha). Equanimity (upeksa) is disgust (vaimukhya): he aspires that beings 
may reject the agreeable feeling (sukhavedanda), etc., and the traces of the defilements 
(klesanusaya), but he does not abandon beings. Furthermore, equanimity is called the fact 
of staying in the very middle. In view of this quality (guna), homage is paid to the 
dharmakaya of the Buddhas and this is why it is said: Homage to you (namo 'stu te).” (U) 


11. [The eight vimoksas (liberations), the eight abhibhvayatanas (dominating views 
of the subject) and the ten krtsnayatanas (views of totality of the subject), cf. 
Sutralamkara, XXXI, 44]: 


sarvavarananirmukta sarvalokadbhibhi mune / 
jiianena jneyam vyaptam te muktacitta namo ‘stu te // 


“You are liberated from all obstacles, you dominate the entire world, O 
Muni! Your knowledge peetrates the knowable; you are of freed mind! 


Homage to you!” [150al11] 


11. Comm. Bh silent, bh missing, U 440b19-26, u 341a3-5. 


“a) You are liberated from all obstacles (sarvavarananirmukta): this phrase shows that 
the vimoksas of the Buddhas surpass those of the sravakas, etc. - b) You dominate the 
entire world, O Muni (sarvalokabhibhi mune): this phrase shows that the 
abhibhvayatanas of the Buddhas surpass those of the sravakas, etc. — c) Your knowledge 
penetrates the knowable (jndnena jneyam vyaptam te): this phrase shows that the 
krtsnayatanas of the Buddhas surpass those of the sravakas, etc. It is not like in the 


vehicle of the sravakas where there are only eight vimoksas, eight abhibhvayatanas and 
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ten krtsnayatanas. The vimoksas precede the abhibhvayatanas and the abhibhvayatanas 
precede the krisnayatanas (cf. Kosa, VIII, p. 215). Thus, in his contemplations 
(manasikara) and in his thinking (cintana), he is liberated from all obstacles, he 
dominates the entire world and his knowledge penetrates all things (visaya); this is why 
he is of liberated mind (muktacitta): endowed with these three qualities, his mind is 


liberated from bonds (bandhana).” (U) 


12. [Arana (the power of preventing the arising of defilements in others), cf. 
Sutralamkara, XXI, 45]: 


aSesam sarvasattvanam sarvaklesavindsaka / 
klesapraharaka klistasanukrosa namo ‘stu te // 


"You destroy all the afflictions of all beings completely; you crush the 
afflictions; you have compassion for afflicted beings! Homage to you!" 
[150a13] 


12. Comm. Bh silent, bh missing, U 440c1-16, u 341a6-341b3. 


“This stanza explains the arana that is a wisdom of the mundane order (samvrtijnana) (cf. 
Kosa, VIII, p. 87). This arana is not like the arana obtained by the sravakas. Before 
entering a village (grama) or a forest (afavi), the sravakas reflect (vibhdvana) and 
examine (pratyaveksana) as to whether someone might experience passion or 'rana' with 
respect to them, and if in the affirmative, they do not enter. The Tathagatas, however, 
consider (sampasyanti) things differently. Even if beings might experience passion 
(klesa) with respect to the body of the Buddha (buddhakaya), if these beings are able to 
enjoy the appearance of a Buddha (buddhanirmdna), the Tathagatas go to them and 
discipline them skillfully (uwpdadyena vinayanti) in order to destroy the afflictions. You 
completely destroy all the afflictions of all beings: it is not like the sravaka who, resting 
in the concentration called arana (arandsamadhiviharin), suppresses in a few beings only 
the generating causes (utpapattipratyaya) of afflictions having as object his own person, 
and who subdues only the afflictions of the desire realm that have a real object 


(kamadhatusavastukaklesa, cf. Kosa VII, p. 87) and not the others. [Cf. the comm.. of 
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Sitralamkara, p. 184: anye hy aranaviharinah sattvanam kasyacid eva tadalambanasya 
klesasyotpattipratyayamatram pratiharanti]. On the other hand, the Buddhas destroy all 
the passions of all beings without residue (asesam). You crush the afflictions 
(klesapraharaka): he crushes the afflictions (klesa) only, but he does not crush the beings 
(sattva). You have compassion for afflicted beings (Alistasanukrosa): if there are beings 
stained by the afflictions, the Buddha has compassion for them and does not torment 
them. A stanza says: Just as a good physician (vaidya) exorcist cures those possessed by 
a demon by tormenting only the demons and not the possessed, in the same way the Great 
Compassionate One cures the victims of the afflictions by tormenting only the passions 


and not the beings.” (U) 


13. [Pranidhijfiana (the knowledge resulting from from vow), cf. Stutralamkara, XXI, 
46]: 


anabhoga niradsanga avyaghata samahita / 
sadaiva sarvaprasnanam visarjaka namo ‘stu te // 


“Your knowledge is spontaneous, detached, unfettered, always concentrated 


and resolves all questions! Homage to you!” [150a15] 


13. Comm. Bh silent, bh missing, U 440c20-441a2, u 341b3-8. 


“This stanza shows that the pranidhijfiana of the Buddhas surpasses that of the sravakas, 
etc., by five aspects (akara), because it is spontaneous (andbhoga), detached (nirdsanga), 
unfettered (avyaghdata), always concentrated (sadasamahita) and cuts through all doubts 
(sarvasamsayachedaka). On the contrary, the pranidhijiana acquired by the sravakas 
presupposes entry into concentration (samdpattipravesa) according to a previous vow (cf. 
Kosa, VII, p. 89); it knows only one particular object and does not know others. It is not 
the same for the Buddha: a) His knowedge is spontaneous (anadbhogajndna), he makes no 
effort: like a precious jewel (mani) or a heavenly musical instrument (turya) (fulfilling 
their rdles spontaneously, cf. chap. VIII, § 17), the Buddha, according to his vow 
(anupranidhim), knows everything (visaya). 6b) His knowledge is detached 


(nirasangajnana), for it is without obstruction in respect to knowable things 
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(jnevavisaya). c) His knowledge is unfettered (avyaghatajnana), for he has cut the 
obstacle of defilements (Alesavarana) along with its traces (savasana). d) He is always 
concentrated (sada samahita), for the obstacles to concentration (samdapattvavarana) 
have been cut. A stanza says (Anguttara, HI, p. 436; Theragatha, p. 70, v. 696; Kosa, IV, 
p. 41): The Naga (or the Buddha) is concentrated when he walks, when he stands, when 
he lies down, when he sits (gaccham samahito nago thito nadgo samahito / sayam 
samahito nago nisinno pi asahito / sabbattha samvuto ndgo esa ndgassa sapada). e) By 
virtue of the marvellous vow that he has taken, he is able to resolve all questions always.” 
(U) 


14. [The four pratisamvids (infallible knowledges), cf. Sttralamkara, XX XI, 47]: 
asraye 'thasrite desye vakye jnane ca desike / 
avyahatamate nityam sudesika namo 'stu te // 


“By virtue of the support and the supported which are the sermons, by virtue 
of language and knowledge which are the preacher, your intellect is without 


obstacle; you are always a kind preacher! Homage to you!” [150a17] 


14. Comm. Bh silent, bh missing, U 441a6-18, u 341b8-342a5. 


“This stanza explains the four pratisamvids. The support (asraya) is the texts 
(desanddharma), 1.e., the sitras, etc. The supported (Gsrita) is the meaning expressed 
(abhidheyartha) by these texts. Both are called the preacher (desya), for they are the 
action accomplished (krtakarman) by the preacher. Language (vakya) and knowledge 
(jnana) are both the preacher (desika), for they are the agent (karaka) who emits the 
voice (vaksamutthapaka). Your intellect is without obstacle (avyahatamati) means that in 
their regard the Buddha has unfailing knowledge (avivartyam jnanam). You are always a 
good preacher (nityam sudesika): because he is endowed with the four pratisamvids (cf. 


chap. V, § 2, no. 9), the Buddha can always teach well. 


a) Intellect free of obstacle (avyahatanati) with respect to the support (Gsraya) is called 
unfailing knowledge of dharmas (dharmaprati-samvid), for it knows the religious texts 


(dharmaparyaya) without obstacle (apratigham). 
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b) Intellect without obstacle with respect to the supported (asrita) is called unfailing 
knowledge of meaning (arthapratisamvid), because it knows the self-nature (svalaksana) 
and the shared nature (sa@manyalaksana) of all dharmas, or because it knows without 
obstacle the intentions dealing with something other (arthdnatarabhi-praya, cf. chap. I, 


v. 33) than what is found in the texts. 


c) Intellect without obstacle in regard to language (vakya) 1s called unfailing knowledge 
of etymology (niruktipratisamvid): it can express the varied expressions referring to the 
particular objects in all lands by conforming to the diverse notions arising in each of 


these lands. Or also, it knows without obstacle the etymology of all the dharmas. 


d) Intellect without obstacle in the categorizing knowledge of the dharmas 
(dharmaprabhedanajnadna) is called _ infallible knowledge of preaching 
(pratibhanapratisamvid), because it encounters no obstacles in its explanatory knowledge 
of the dharmas.” (U) 


15. [The six abhijfias (superknowledges), cf. Sutralamkara, X XI, 48]: 
upetya vacanais tesam carijna dgatau gatau / 
nihsare caiva sattvanadm svavavada namo 'stu te // 


“For brings, you are the kind adviser who approaches them and knows their 
language, their behavior, their past, their future and their escape! Homage to 
you!” [150a19] 


15. Comm. Bh silent, bh missing, U 441a22-441b3, u 342a5-342b3. 


“This stanza explains the six abhiyfias. For beings (sattvandam): this is the general theme 
(samanyapada); you are the kind adviser (svavavdda): this word is applied to each 
member of the stanza and should be repeated in front of each of them. In the expression 
svavavdda, su means 'fine' (caru) and avavdda means 'speech' (vac); the person who says 


fine words in order to give good directions is called kind adviser. 


a) You are the kind adviser who comes close to beings (upetya svavavada): this is the 


abhijia called magical power (rddhyabhijna). The Buddha comes close to beings by 
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conforming to those who must be disciplined (anu vineyan). Accomplishing great 


miracles (pratiharva), he gives good advice to beings. 


b) You are the kind adviser who knows the language of beings (vacanajna svavavdda): 
this is the abhijfia called divine ear (divyasrotrabhijna). The Buddha hears the sounds 
(sabda) with their meanings and all sounds (svara) in general, even if they are far off 
(durasthita); he preaches the law as appropriate in the language of the beings to be 


converted. 


c) You are the kind adviser who knows the behavior of beings (carijna svavavada): this is 
the abhijfia called knowledge of others’ minds (cetahparyayabhijna). Knowing the high 


or low qualities (varavara) of the minds of beings, the Buddha advises them well. 


d) You are the kind adviser who knows the past of beings (dgatijna svavavada): this is the 
abhijiia called memory of former existences (purvanivadsdnusmrtyabhijna). Knowing 


beings' past (atita), the Buddha advises them well. 


e) You are the kind adviser who knows the future of beings (gatijna svavavdda): this is 
the abhijfia called knowledge of deaths and births (cyutyupapadajnanabhijna). Knowing 


beings' future (andgata), the Buddha advises them well. 


f) You are the kind adviser who knows beings' deliverance (nihsdrajna svavavdda): this is 
the abhijfia called knowledge of destruction of the impurities (a@sravaksavajnanabhijna). 
Knowing those who have destroyed the afflictions (Alesa), the Buddha advises them 
well.” (U) 


16. [The thirty-two laksanas (marks) and the eighty anuvyafyanas (minor marks), cf. 
Sutralamkara, XXI, 49]: 


Satpurusyam prapayante tvam drstva sarvadehinah / 
drstamatrat prasaddasya vidhayaka namo ‘stu te// 


“All beings, when they have seen you, recognize in you the Human Being par 
excellence; just seeing you they have faith; you are the organizer! Homage to 
you!” [150a21] 


ood 


16. Comm. Bh silent, bh missing, U 441b7-12, u 342b3-5. 


“This stanza explains the laksanas and the anuvyafiyjanas, for the dharmakaya is the base 
(asraya) for the appearance of the laksanas and anuvyajfijanas. In view of these laksanas 
and anuvyafijanas, homage is paid to the dharmakaya. All beings, when they see you, 
recognize in you the Great Human Being par excellence (satpurusyam prapadyante tvam 
drstva sarvadehinah): everyone (loka), seeing the Bhagavat endowed with the laksanas 
and the anuvyafijanas, recognizes in him the Great Human Being par excellence 
(mahapurusa). All beings means those who, now or later, will see an appearance of the 
Buddha. Just seeing you, they have faith (drstamatrat prasddasya): hardly have they seen 
that the Bhagavat is endowed with the laksanas and anuvyafijanas than they conceive 


pure faith and recognize in him the kind organizer of the world (lokavidhayaka).” (U) 


17. [The four sarvakaraparisuddhis (omniform purities), cf. Sitralamkara, X XI, 50]: 
adanasthanasamtyaganirmanaparinadmane/ 
samadhijnanavasitam anuprapta namo ‘stu te // 


“You have gained the mastery that consists of assuming, keeping and 
abandoning, the mastery that consists of creating and transforming, the 
mastery of concentration and the mastery of knowledge! Homage to you!” 
[149a23] 


17. Comm. Bh silent, bh missing, U 441b16-25, u 342b5-343al1. 

“This stanza explains the four sarvakaraparisuddhis: 

a) The mastery that consists of assuming, keeping, abandoning 
(adanasthanasamtyagavasita): this is the purity of basis (asraya-parisuddhi) or the 
power, based on dhyana (dhyanasrita), of assuming (dddna), keeping (sthdna) or 
abandoning (samtyaga) existence (4tmabhava) at will (yathakamam) as long as one 


wishes (yavatkamam). 


b) The mastery that consists of creating and transforming (nirmanaparinamavasita): this 


is the purity of the object (alamabamaparisuddhi). The act of producing all kinds of 
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substances previously nonexistent (apiirvajdta riupa) is called creation (nirmdna); the act 
of changing already existing substances in order to make gold (swvarna), silver (rajata), 
etc., is called transformation (parinama). The Buddha has gained the mastery in all these 


types of trasformation and creation. 


c) The mastery of concentration (samdpattivasita): this is purity of mind 
(cittaparisuddhi); according to his wish (vathakamam), he has at his disposal mastery 
over the gates of concentration (s@madhimukha); he can enter into concentration at each 


moment (pratiksanam), according to aspirations (yathadsayam). 


d) The mastery of knowledge (jndnavasita): this is the purity of knowledge 
(jnanaparisuddhi); according to wishes (vathakamam), he has the mastery of the 
dharanimukhas at his disposal. Anugata means that he has indeed arrived at 


(samudagata) the four mentioned purities.” (U) 


18. [The ten balas (powers), cf. Sttralamkara, XXI, 51]: 
upaye Sarane Suddhau sattvanam vipravadane / 
mahayane ca niryadne marabhanja namo 'stu te // 


“You crush Mara who deceives beings by way of means, refuge, purity and 


escape in the Great Vehicle! Homage to you!” [150a25] 


18. Comm. Bh silent, bh missing, U 441b29-441¢25, u 343a1-343b4. 
“This stanza explains the ten balas. Mara deceives beings: 


i) in the way of actions and of going to a good or a _ bad destiny 
(sugatatidurgatigamanopdayakarman),; ii) in the way of refuge (Sarana); iii) in the way of 
mundane and supramundane purity (laukika-lokottarasuddhi): iv) by way of escape in the 
Great Vehicle (mahdyananirydna). Mara deceives beings on these four points. Here the 


stanza explains the action of the ten balas that subdue Mara: 


a) In the way of means (upaye): the way of going to a good destiny are good actions 
(kusalakarman); the way of going to a bad destiny are bad actions (akusalakarman). 


When it is a matter of going to these destinies, Mara attempts to cast confusion on this 
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doctrine. He says: "That is not true, it is the contrary." He says that bad actions are the 
means to going to a good destiny and that good actions are the means of going to a bad 
destiny. Or, in fact, he says that everything is without cause (ahetuka), or that everything 
has a creator (isvara) for its cause, a god, etc. The strength consisting of the knowledge 
of what is possible and what is impossible (sthandasthadnajnanabala) crushes (bhanakti) 
Mara's claims. Etymologically, sthana means that which can occur (sopdya), that which 
can take place (savakasa). That which cannot occur (anupdaya), that which cannot take 
place (anavakdsa) is called asthana. To subdue Mara's claims, the Buddha says: “It is 
impossible, it cannot happen (asthanam anavakasah) that beings are arise without a 
cause or from a bad cause. Why? Because if this is, that also is; if this arises, that arises 
also... Effects (results) have ignorance as their cause” (imasmim sati idam hoti imass' 
uppada idam upajjati, yadidam avijjapaccaya sankhara, cf. Majjhima, 1, p. 262-3; II, p. 
32; II, p. 63; Samyutta, II, p. 65; Udana, I, p. 1, etc.). It is not a creator, a god, etc., who 


produces them in succession. 


b) By way of refuge (Sarane): these are actions (karman), for it is said: “Beings are the 
result of their own actions, are the inheritors of their actions... have each their own 
actions for refuge” (cf. u: hjog rten bdag git byas pa las gyi bgo skal la spyod pa, 
fragmentary quotation from Majjhima, III, p. 203; Visuddhimagga, p. 301; Jataha, IV, p. 
128; Milinda, p. 65: kamasaka, manava, satta kammadayada kammayoni kammabandhi 
kammapatisaranda). When it is a question of actions, Mara attempts to cast confusion on 
this doctrine, etc., as before. The second strength, which consists of the knowledge of 
retribution of actions (karmavipdkajnanabala), subdues the claim of Mara, for it is 
irresistible (apratigha). In order to subdue Mara's claim, the Buddha says (Majjhima, III, 
p. 203): “It is action that divides beings into lower and higher categories (kammam satte 
vibhajati yadidam hinappanitatayati). That does not take place without cause, neither by 


the act of a creator nor of a god, etc.,” as before. 


c) By way of purity (Suddhau), 1.e., by way of mundane purity (laukikasuddhi) and 
supramundane purity (lokottarasuddhi). Provisionally or definitively, it tames 
(vidhamati) the afflictions and suppresses (samudghatayati) the propensities (anusaya) of 
the afflictions by means of the dhyanas, the meditative stabilizations (samadhi), the 
absorptions (samdpatti) and the noble path (aryamarga). When it is a matter of purity, 


Mara attempts to cast confusion on this doctrine, etc., as before. The strength consisting 
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of the knowledge of the dhyanas, liberations, meditative stabilizations and absorptions 


(dhyanavimoksasamadhisamapattijnanabala) subdues this claim of Mara. 


d) By way of escape in the great Vehicle (mahayane ca nirydne): this shows the réle 
(prayojana) played by the other powers (cf. chap. X, § 9, no. 12). When it concerns the 
Great Vehicle, the supreme result (Gtyantikaniryana) of which is buddhahood 
(buddhata), Mara attempts to cast confusion on this doctrine. He says that supreme 
complete enlightenment (anuttard samyaksambodhih) is very difficult to attain 
(sudurlabha) and that definitive escape must be sought in the vehicle of the Sravakas. The 


other seven strengths subdue this claim of Mara because they are irresistible.” (U) 


19. [The four vaisaradyas (fearlessnesses), cf. Sttralamkara, X XI, 52]: 
jnanaprahaniryanavighnakarakadesika/ 
svapararthe 'nyatirthyanam niradhrsya namo ‘stu te // 


“In your own personal interest and that of others, you proclaim knowledge, 
cutting off, escape, and that which makes obstacles, without ever being 


attacked by others, by the heretics! Homage to you!” [150a27]| 


19. Comm. Bh silent, bh missing, U 441c29-442a8, u 343b4-8. 
This stanza explains the four vaisaradyas. 


“a) You proclaim knowledge (jndnadesika): the Buddha says truly: ‘I am perfectly 
enlightened (samyaksambuddha).’ He knows that he has understood all dharmas 


completely. 


b) You proclaim cutting off (prahanadesika): the Buddha affirms truly : ‘I am he who has 
truly destroyed his impurities (samyakksindsrava). He has destroyed the impurities of the 
afflictions (Alesa). These two points refer to the fact that the Buddha proclaims in regard 


to himself (svartha). 


c) You proclaim escape (niryanadesika): the Buddha affirms truly: ‘For the sravakas, I 


proclaim the dharmas of escape (niryanadharma), the true escape.’ 
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d) You proclaim that which creates obstacle (vighnakarakadesika): the Buddha proclaims 
truly: ‘For the Sravakas, I proclaim the dharmas which create obstacles 
(vighnakaradharma), true obstacles.’ These two points refer to the fact that the Buddha 
proclaims in the interest of others (parartha). Without being attacked by others, by 
heretics (anyatirthyanam nirddhrsya): this shows that vaisaradya is synonymous with 
absence of fear (nirbhaya). The Buddha cannot be attacked by others, by the heretics. 
This is why he is fearless.” (U) 


20. [The three araksyas (things not requiring secrecy) and the three smrtyupasthanas 


(equanimities), cf. Sutralamkara, X XI, 53]: 
vigrhyavakta parsatsu dvayasamklesavarjita / 
niraraksa asammosa ganakarsa namo ‘stu te // 


“You speak independently in the assemblies; you are free of the twofold 
defilement. Having nothing to hide, free of failure of mindfulness, you attract 


the assemblies! Homage to you!” [150a29] 


20. Comm. Bh silent, bh missing, U 442a12-18, u 343b8-344a3. 
“This stanza explains the araksyas and the smrtyupasthanas. 


a) You speak independently in the assmblies (vigrhyavakta parsatu): in the great 
assemblies, the Buddha is able to criticize (vigrah-) the claims of others (paravdada), for 
in his physical, vocal or mental actions (kayakarmddi) or in his posture (iryadpatha) there 
is nothing ugly (viriipaka) that he should hide (araks-) for fear of reproach (ninda); this is 
why the Buddha can criticize the claims of others in the assemblies. This explains the 


three araksyas. 


b) You are free of the twofold defilement (dvayasamklesavarjita): in the midst of 
respectful (susrusamana), disrepectful, or both respectful and disrespectful sravakas, the 
Buddha skilfully uses his mindfulness and thus avoids affection (anunaya) and aversion 


(pratigha) towards them. This explains the three smrtyupasthanas. Having nothing to 
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hide (niraraksa), free of failure of mindfulness (asammosa), the Buddha skilfully draws 


(karsati) the assemblies (gana) of sravakas.” (U) 


21. [The vasanasamudghata (complete destruction of the impregnations), cf. 
Sutralamkaara, XXI, 54]: 


care vihare sarvatra nasty asarvajnacestitam / 
sarvada tava sarvajna bhitarthika namo ‘stu te // 


“Everywhere, while walking or standing still, you have no action that is not 
that of an omniscient one; you are always the omniscient one in the true 


sense! Homage to you!” [150b2] 


21. Comm. Bh silent, bh missing, U 442a22-442b7, u 344a3-344b1. 


“This stanza explains the vasanasamudghata. Everywhere, while walking or standing still 
(care vihare sarvatra): whether he goes (akram-) and comes (vikram-) to beg 
(pindapataya) in the villages (grama) or the towns (nagara), or whether he stays 
peacefully (vihy-) at the foot of a tree (vrksatala) etc., in one of the four bodily postures 
(iryapatha), the Buddha has no action which is not that of an omniscient one (ndsty 
asarvajnacestitam). The sravakas, etc., although they may have destroyed their afflictions 
(ksinaklesa), still retain the persistence of the propensities of the afflictions 
(klesavasanabandha). Thus, the sthavira Maudgalyayana, who for five hundred earlier 
existences (jataka) had been a monkey (markata), remained bound (anubaddha) to his 
monkey habits (vasanda) and, although he had destroyed his afflictions, he leapt like a 
monkey (markatapraskanda) when he heard music. A pratyekabuddha, who for many 
previous existences had been a courtesan (ganika), still kept those habits (vasanda) and 
continued to decorate his face. Such ways of behavior are not the actions of the 
omniscient one (sarvajnacestita). They are not found in the Bhagavat, and that is a 
quality unique (asadharanaguna) of the Tathagata. - You are always omniscient in the 
true sense (sarvada sarvajna bhutarthika): the Buddha is not like the six heretic masters 
(sastr), Purana, Kasyapa, etc., who were not really omniscient (cf. Anguttara, IV, p. 428); 


this is why it is said that the Tathagata is omniscient in the true sense (bhitarthike 
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sarvajnah). Here, according to a rule for stanzas, the words sarvajna and bhiitarthika, 
which form an indissoluble expression, are cited out of order. Or else, these two words 
are to be separated; in this case, sarvajna means that the Buddha is omniscient, and 
bhutarthika means that the Buddha possesses the real meaning (bhitartha), as when one 


says dandika to designate a man who possesses a danda (club).” (U) 


22. [Asammosata (non-failure of mindfulness, cf. Sutralamkara, XXI, 55]: 
sarvasattvarthakyityesu kalam tvam nativartase / 
avandhyakrtya satatam asammosa namo ‘stu te // 


“In your work dedicated to the interest of all beings, you do not waste time; 
your work is never sterile; your memory is ever unfailing! Homage to you!” 
[150b4] 


22. Comm. Bh silent, bh missing, U 442b11-18, u 344b1-4. 


“This stanza explains the asammosata. In your work dedicated to the interest of all 
beings, you do not waste time (sarvasattvarthakrtvesu kalam nativartase): if there is a 
being to be converted (vineya) at a given moment, the Buddha Bhagavat accomplishes 
his work (Artva) at his place and at the desired time without wasting any time. Thus a 
stanza says: Just as the water of the great ocean has its tides at the right time, so the 
compassion (anukampa) of the Buddha manifests without ever failing. Your work is 
never sterile (avandhyakrtva): the work of the Buddha is not in vain (siéinya) or without 
result (nisphala). Your memory is unfailing (asammosa): he never forgets the time 


appropriate for acting.” (U) 


23. [Mahakaruna (great compassion), cf. Sitralamkara, XXI, 56]: 


sarvalokamahoratram sahatkrtvah pratyaveksase / 


mahakarunaya yukta hitasaya namo ‘stu te // 
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“Six times during the day and night, you think about the entire world; you 
apply yourself to great compassion; you aspire for the good! Homage to 
you!” {150b6] 


23. Comm. Bh silent, bh missing, U 442b22-442c1, u 433b4-7. 


“This shows that great compassion (mahdkarunda) has as nature (svabhava) the aspiration 
to work for the benefit and happiness of all beings (hitasukhdsaya). It is called great 
because it is produced (samudagata) by the accumulations of merit and wisdom 
(punyajnanasambhara), because it has the freeing from the threefold suffering 
(duhkhatraya) as aspect (akara), because it has (alambana) the beings of the threefold 
world (traidhdatukasattva) as object, because it bears equally on all beings, because no 
compassion surpasses it (tato 'dhimatratarabhavat). (See Kosa, VII, pp. 77-68). Day and 
night, you view the whole world (sarvalokamahoratram satkrtvah pratyaveksase): this 
explaims the activity (karman) fulfilled by great compassion., In every part of the day 
and the night, in the three times (t7vadhvan), the Buddha Bhagavat looks at the whole 
world and wonders: Which good dharma (kusaladharma) is increasing (vardhate); which 
good dharma is decreasing (hiyate); which root of good (kusalamila) is ripening 
(vipacyate); which root is not ripening; who is able to enjoy happiness (abhyudaya); who 
is able to enjoy predestination (niyama); who is a practitioner of the vehicle of the 
Buddhas (buddhaydnabhdajana); who is a practitioner of another vehicle, etc?” (U) - Cf. 
Bodh bhimi, p. 90: karundaviharo yena tathagatas triskrtvo ratrau triskrtvo ratrimdivena 
buddhacaksusa lokam vyavalokayati ko vardhate ko hiyate kasyanutpanani 


kusalmilani... vistarenagraphale 'rhattve pratisthapayamiti. 


24. [The eighteen avenika buddhadharmas (attributes unique to the Buddha), cf. 
Sutralamkara, XXI, 57)]: 


carenadhigamenapi jndnenapi ca karmana / 
sarvasravakapratyekabuddhottama namo 'stu te // 


“In your deeds, your attainment, your knowledge, and your acts, you surpass 


all the Sravakas and pratyekabuddhas! Homage to you!” [150b8] 
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24. Comm. Bh silent, bh missing, U 442c5-13, u 344b7-345a3. 
“This stanza explains the eighteen avenika buddhadharmas. 


a) In your deeds (carena), i.e., in all your activity at the moment of action. This concerns 
the following attributes: i) The Tathagata does not take a wrong step (nasti tathagatasya 
skhalitam). ti) He has no grumbling (nasti ravitam). iii) He has no faulty memory (nasti 
musita smrtih). iv) He has no unconcentrated mind (nasty asamahitam cittam). v) He has 
no notion of multiplicity (ndsti nandtvasamjna). vi) He has no thoughtless renunciation 


(nasty apratisamkhyayopeksa). 


b) In your attainment (adhigamena), 1.e., in the six things that he does not lose (ahani) 
when he has acquired them: he has no loss of zeal (chanda), of energy (virya), of 
memory (smrti), of concentration (samadhi), of wisdom (prajna), or of liberation 


(vimukti). 


c) In your knowledge (jndnena): the Tathagata has unattached and unhindered vision and 
knowledge of the three times (tryadhvany asangam apratihatam jnanadarsanam 


pravartate). 


d) In your actions (karmand): the bodily, vocal and mental acts of the Tathagata are 
preceded by wisdom and are in accord with wisdom (sarvakadyavagmanaskarma 
jnadnapirvamgamam jndndnuparivarti). - You surpass all the sravakas and 
pratyekabuddhas (sarvasravakapratyeka-buddhottama): this shows that the Buddha far 
surpasses (bahvantaravisista) the vehicles of all the sravakas and pratyekabuddhas 


because he is endowed with the eighteen unique attributes (@venikaguna).” (U) 


25. [Sarvakarajfata (universal wisdom), cf. Sttralamkara, XXI, 58]: 
tribhih kayir mahabodhim sarvakaram updagata / 
sarvatra sarvasattvanam kanksacchida namo ‘stu te // 


“By means of the three bodies, you have attained great universal 
enlightenment; everywhere you cut off the doubts of all beings! Homage to 
you!” [150b10] 
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25. Comm. Bh silent, bh missing, U 442c17-443a5, u 345a3-7. 


“This stanza explains the sarvakarajfiata. The true wisdom bearing on all the aspects 
(sarvakaresu samyagjnanam) is called sarvakarajfiana; the self-nature (svabhava) of this 
wisdom is called sarvakarajfata, It is essentially a higher knowledge bearing on all the 
aspects of every knowable object (sarvajneyavisayanam sarvakaresu visistam jndnam). 
By means of the three bodies (tribhih kdyaih): this concerns the essential body 
(svabhavikakaya), etc. By means of these three bodies, the Buddha has attained 
(updagata) the result of great universal enliughtenment (mahdabodhih sarvakara) which 
has an immaculate and unhindered wisdom (vimalam apratihatam ca jnanam) as its self- 
nature. This enlightenment is universal (sarvakdara), 1.e., endowed with all the aspects. 
According to some, the expression 'all the aspects' means the sixteen aspects beginning 
with the transitory (anitya) aspect, (cf. Kosa, VI, p. 163; VU, p. 28) and enlightenment 
uses them as antecedent cause. According to others, the expression 'all the aspects' means 
that all others as well, namely, that all the dharmas are without self-nature (nihsvabhava), 
unborn (anutpanna), undestroyed (aniruddha), calm from the very beginning (ddisdanta), 
nirvanic in essence (prakrtiparinirvrta) and of imperceptible nature 
(anipalabdhalaksana) [Cf. chap. I, § 30]. According to yet others, it is not a matter here 
of various aspects to counteract (vipaksa) by means of their antidote (pratipaksa) [i.e., to 
counteract by way of seeing the truths], but but rather a completely beneficent perfection 
(sarvarthasampad) comparable to a cintamani of universal efficacy [a precious stone 
assuaging all the desires of its possessor, cf. chap. VIII, § 17]. As for myself [Asangal], I 
see in this universal enlightenment (sarvakara) a special cutting of all the obstacles 
(sarvavaranaprahanaprakara). Why? Because it cuts off all kinds of obstacles 
(sarvavaranaprakara); indeed, it cuts all the obstacles to knowledge (sarvajneyavarana) 
and it cuts off all the propensities (sarvavasana). Moreover, this great enlightenment is a 
true knowledge (samyagjndna) bearing on all objects (visayva). This is why the Buddha 
cuts through (chinatti) all the doubts of others (parakanksa). Everywhere (sarvatra), 1.¢., 
in all the worlds (sarvaloka), he cuts off the doubts of others: all the doubts of men 
(manusya) and gods (deva). He cuts off these doubts completely. Thus, this activity of 
cutting off all the doubts of men and gods shows the superiority of this universal 


knowledge (sarvakarajnana). (U) 
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26. [Paramitaparipuri (completion of virtues), cf. Sttralamkara, XXI, 59]: 
niravagraha nirdosa niskalusyanavasthita / 
aninksya sarvadharmesu nisprapanica namo ‘stu te // 


“You are without greed, without error, without turmoil, without fixedness, 


without agitation, and without vain words on all dharmas! Homage to you!” 


26. Comm. Bh silent, bh missing, U silent, u 345a7-345b3. 


Since this stanza has not been explained by U, here is the commentary of the 
Sutralamkara: 


anena_ _ sakalasatparamitavipaksanirmuktatayad — satparamitaparipurir — bhagavata 

udbhavita / tatranavagrahatvam bhoganiragrahatvad veditavyam / nirdosatvam 
nirmalakayaddikarmatavat / niskdlusyatvam lokadharmaduhkhabhyam cittakalusikaranat 
/ anavasthitatatvam alpavaranamatradhigamanavasthanat / Gninksyatvam aviksepat / 


nisprapancatvam sarvavikalpaprapancasamudacarat / 


“Being freed from the vices opposed to the six virtues, the Bhagavat has reached the 
fulfillment of the six virtues. He is without greed because he is not attached to wealth. He 
is without error because his acts, bodily actions, etc., are immaculate. He is without 
turmoil because his mind is not disturbed by human situations (cf. chap. VIII, § 14) or by 
sadness. He is without fixedness because he is not limited to mediocre or inferior results 
only. He is without agitation because he is not distracted. He is without empty words 


because he does not use the empty language of all concepts.” 


The Tibetan commentary u is even more clear: “He is without greed (niravagraha): this 
is the virtue of generosity (danaparamita). He is without error (nirdosa): this is the virtue 
of morality (silaparamita). He is without disturbance (niskdlusya): this is the virtue of 
patience (ksantipadramita). He is without fixedness (anavasthita): thanks to energy 
coming from previous effort (piirvaprayoga), he does not stop. He is without agitation 
(aninksya): this is the virtue of dhyana (dhydnapdramita); when he is concentrated 


(samahita), he is neither distracted nor agitated. He is without empty words on all the 
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dharmas_ (sarvadharmesu_ nisprapancah): this is wisdom (prajna), nonconceptual 


knowledge (nirvikalpakajndna). This wisdom uses no empty words (prapanca).” 


27. Such are the qualities (guna) with which the dharmakaya of the Buddhas is 
associated (samprayukta). Furthermore, it is associated with the following 
qualities: self-nature (svabhdava), cause (hetu), result (phala), action (karman), 
associated qualities (yoga), function (vrtti). The dharmakaya of the Buddhas has 


supreme (anuttara) qualities. 
Here are some stanzas (cf. Sttralamkara, X XI, 60-61): 
a. nispannaparamartho ‘si sarvabhimivinihsrtah / 
sarvasattvagratam praptah sarvasattvavimocakah // 


“i) You have completely achieved the Absolute; ii) you have emerged from all 
the bhimis; iii) you have attained the first place among all beings; iv) you are 


the liberator of all beings.” 
b. aksayair asamair yukto gunair lokesu drisyase/ 
mandalesu apy adrsyas ca sarvathaé devamanusaih // 


“v) You are endowed with inexhaustible and unequaled qualities; vi) you 
show yourself equally in the universes and in the assemblies, but you are 


completely invisible to gods and men.” [150b17] 


27. Comm. Bh 373c10-22, bh missing, U 443a13-27, u 345b3-346al. 


"The dharmakaya which is associated with the aforesaid qualities is associated with six 


other qualities. Two stanzas explain them in sumary: 


i) You have completely achieved the Absolute (nispannaparamartho ‘si): the dharmakaya 
of the Buddha has completely achieved the Absolute: it consists of the true nature 
(tathataprabhavita). This indicates that the dharmakaya is associated with a quality of 
self-nature (svabhadvaguna)... in the way that fire (agni) is associated with the quality of 


heat (usnatvaguna). 
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ii) You have left behind all the bhimis (sarvabhuminihsrtah): you have emerged from the 
ten bhimis, Pramudita, etc. This is the cause (hetu) of why the dharmakaya has 


completely achieved the Absolute. 


ili) You have attained the foremost place among all beings (sarvasttvagratam prapta): 
this concerns omniscience which ensures supremacy (visesa) among all beings. This is 


the fruit (phala) resulting from achievement of the Absolute. 


iv) You are the liberator of all beings (sarvasattvavimocakah): this is the activity of the 


dharmakaya which has achieved the Absolute. 


v) You are endowed with inexhaustible and unequalled qualities (aksayair asamair yukto 
gunah): these are the qualities with which he is associated, for he is endowed with 
infinite (ananta) and unique (asddharana) qualities, powers (bala), fearlessnesses 


(vaisaradya), etc., which are inexhaustible and unequalled. 


vi) You show yourself in all the universes equally (lokesu drsyase mandalesu api): by 
means of his apparitional body (nirmanakaya), he manifests in the universes (Joka); by 
means of his enjoyment body (sambhogakdaya), he manifests in the great assemblies 
(mandala): these two bodies are visible. On the other hand, he is completely invisible to 
gods and men (adrsyas ca sarvatha devamanusaih), for the dharmakaya of the Buddhas 
is not seen by men, gods, etc. This passage shows the difference (visesa) between the 
three bodies of Bhagavat by noting their function (vriti). The function (vrtti) is a special 
transformation (parinamavisesa) of the self-nature (svabhadva). Among the three bodies, 


two are visible (drsya), the third is invisible (adrsya).” (U) 


28. The dharmakaya of the Buddhas is profound (gambhira), very profound 
(atigambhira). How should this profundity (gambhirya) be conceived? - Here are 


the verses: 


i) The Buddha has non-arising (anutpdda) as arising (utpdda), non-dwelling 
(apratistha) as dwelling (pratistha); all his actions are done without effort 


(anabhoga); he has the fourth nutriment (caturahara) as food (ahara). 


ii) The Buddhas are one (abhinna) but innumerable (aprameya); their 


activity (Karman) is immeasurable (aprameya), but one (eka); they have a 
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changeable (adhruva) and unchangeable (dhruva) action, for the Buddhas are 


endowed with three bodies (trikdya). 


iii) The Enlightened One (abhisambuddha) does not exist, but all the Buddhas 
are not non-existent. At every moment (pratiksanam), there are innumerable 
Buddhas consisting (prabhdavita) of existence (bhava) and non-existence 
(abhava). 


iv) The Buddha is not attached (rakta) and not unattached (arakta). It is by 
means of attachment (rdga) that he has attained certainty of release 
(nihsarana). Knowing attachment (rdga) and unattachment (virdga), he has 


penetrated the nature of attachment (ragadharmata). 


v) The Buddha has transcended the aggregates (skandhati-kranta), but dwells 
in the aggregates (skandhaviharin). The latter are neither identical to the first 
ones nor different from them (naivydnyd nananyah). Although not 


abandoning them, the Buddhas are completely pacified (upasanta). 


vi) The actions of the Buddhas are homogeneous (flow together) (samsrsta); 
they are like the waters of the ocean (samudrajala). The Buddhas do not 
worry themselves about serving beings (sattvartha), saying: “I have done 


that, Iam doing that or I will do that.” 


vii) It is the fault of beings (sattvadosa) if the Buddha does not appear, like 
the moon (candra) which does not appear in a broken pot 
(bhagnabhajana). He penetrates (vyapnoti) the entire world with his doctrine 


(dharmaprabha) like the sun (sirya). 


viii) Sometimes the Buddha manifests enlightenment (abhisambodhi), 
sometimes he is nirvanized: it is like fire (agni). He is never non-existent, for 


the body of the Tathagata _ is eternal. 


ix) With regard to ordinary dharmas (anaryadharma), with regard to human 
destinies (manusyagati) and the bad destinies (durgati), with regard to non- 
religious dharmas (abrahma-caryadharma), the Buddha has a higher essence 


(atman) and a higher abode (vihara). 
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x) The Buddhas go everywhere (sarvatra vicaranti), but do not go anywhere. 
Although they appear everywhere, they are not perceived (gocara) by the six 


senses (indriya). 


xi) Among the Buddhas, the defilements (A/esas) have been corrected (hata) 
but not cut off (prahata) like a poison (visa) corrected by a magical spell 
(mantra). It is by means of the afflictions that they attain the destruction of 
the afflictions (Aklesaksaya) and attain the omniscience (sarvajidna) of a 


Buddha. 

xi1) [Cf. Madhyantavibhanga, p. 98]: 
kleso bodhyanga apanno mahopayaprayoginah / 
samsaro 'py upaSantyatmd tato ‘cintyas tarthagatah // 


“In the Buddhas endowed with great means, the defilements become 
auxiliaries of enlightenment and samsara is identical with nirvana. Thus the 


Tathagata is inconceivable.” 


These depths are twelve in number: (1) depth of arising, establishment, activity 
and subsistence (utpadapratisthakarmasthitigambhirya); (2) depth of taking 
possession, of number and of activity (vyavasthana-samkhyakarmagambhirya); 
(3) depth of enlightenment (abhisambuddhagambhirya); (4) depth of detachment 
(vairagya-gambhirya); (5) depth of elimination of the aggregates 
(skandhaprahanagambhirya); (6) depth of the ripening activity used on beings 
(sattvaparipacanagambhirya); (7) depth of appearance (a@viskaranagambhirya); 
(8) depth of the manifestation and of nirvana (abhisambodhinirvana- 
darsanagambhirya); (ix) depth of abode (vihadragambhirya); (10) depth of 
manifestation of their self-essence (@tmabhava-samdarsanagambhirya); (11) 
depth in the cutting off of defilements (Alesaprahanagambhirya); (12) depth of 
inconceivability (acintyagambhirya). [150c19| 


28. Comm. Bh 374a12-376a10, bh 221a5-225a3, U 443b6-445a6, u 346a1-348b5. 
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“The dharmakaya of the Buddhas is profound, i.e., the dharmakaya of the Buddhas has a 
self-nature (svabhdava) difficult to understand (duravabodha) and the intellect of the 
sages of this world (lokakusala) is unable to comprehend it. It is very profound, 1.e., the 
dharmakaya is particularly difficult to understand and the intellect of the sravakas, etc., 


cannot grasp it. This depth is described in brief in twelve stanzas.” (U) 


“7) This stanza explains the profundity (gambhirya) of arising (utpdda), establishment 


(pratistha), activity (karman) and subsistence (sthiti). 


The Buddha has non-arising as arising: although they have no arising, the Buddhas seem 


to have an arising. That is the profundity of arising (utpadagambhirya). 


He has non-establishment as establishment: his establishment consists of not being 
established in either samsara or nirvana; he is established in non-abiding nirvana 
(apratisthitanirvana, cf. chap. IX). That is the profundity of establishment 
(pratisthitagambhirya). 


All his actions are carried out effortlessly: he accomplishes all his actions (Ariyd) 
effortlessly (prayatna), like a precious jewel (mani) or a celestial musical instrument 


(turiva). (Cf. chap. VIII, § 17). That is the profundity of activity (karmagambhirya). 
He has the fourth nutriment as food. The nutriments are four in number: 


a. the nutriments that sustain an impure person (asuddhdasrayasthityahara); thus, 
the person bound by all the bonds (sakalabandhana, cf. Kosa, II, p. 180) sustains his 
body by means of the four foods: food-by-the-mouthfuls, etc. (kavadikarahara, cf. chap. 
I, § 37). 


b. The nutriments that sustain a person who is both pure and impure 
(suddhasuddhasrayasthityahara). Those who are born and dwell in the realm of form 
(rupadhdatu) or in the formless realm (aripyadhdatu) sustain themsleves by contact-food 
(sparsahara), mentally-operating food (manahsamcetanadhara) and consciousness-food 
(vijnanahara). Having no craving (vitardga), they do not have food-by-the-mouthfuls. 
On the other hand, the srotaapannas, in their quality as Saiksas, are also both pure and 


impure (suddhasuddhasraya) but are sustained by the four nutriments. 


c. The nutriments that sustain a person who is_ exclusively pure 


(ekantasuddhdasrayasthityahara); thus, the arhats, etc., are sustained by these four foods. 
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d. The nutriments that sustain an obviously pure person 
(samdarsakamatrasryayasthityahdara); thus the Buddha Bhagavat evidently receives and 
uses the four foods, food-by-the-mouthfuls, etc., but when the Bhagavat eats, he does not, 
in reality, experience eating. Nor does he pretend to eat so that his body subsists. 
Conforming to the world, he seems to utilize eating and borrows eating so that his body 
subsists. By appearing to eat this fourth food, he obtains his subsistence. That is the 
profundity of subsistence (sthitigambhirya).” (U) - Bh justifies the paradoxes of this 


stanza by means of four groups of ten reasons. 


“i1) This stanza explains the profundity of taking possession (vyavasthana), of number 


(samkhya) and of activity (karman). 


The Buddhas are one, but innumerable: this explains the profundity of taking possession 
(vyavasthanagambhirya). Because the dharmakaya of the Buddhas is undivided 
(asambhinna), the Buddhas are one; but as innumerable people (apramdndasraya) reach 


enlightenment (abhisam- 
budh-) the Buddhas are innumerable (cf. above, chap. X, § 3, no. 3; § 8.; § 33). 


Their activity is immense, but single: this explains the profundity of number 
(samkhyagambhirya). Although the Buddhas may be innumerable, they have the same 
single activity. Hence their profundity. 


They have unstable and stable activity, for the Buddhas are endowed with three bodies. 
The Tathagatas are endowed with three bodies: By way of their enjoyment body 
(sambhogakaya), their activity is stable; by way of their apparitional body 
(nirmanakaya), their activity is unstable. This is the profindity of activity 
(karmagambhirya)." (Bh) - U differs: “The activity of the essential body (svabhavakaya) 


is stable; the activity of the other two bodies is unstable.” 


“i1) This stanza explains the profundity of the Enlightened One 
(abhisambuddhagambhirya). The Enlightened One does not exist, for the pudgala and the 
dharmas are non-existent; but, conventionally (samvyrti) it is said that all the Buddhas are 
enlighened. How do we know that the Buddhas are enlightened? At every moment, there 
are innumerable Buddhas. This shows that at each instant, innumerable Buddhas reach 


enlightenment. They are constituted of existence and non-existence: this shows that the 
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true nature (tathatad) is existence (bhdva) and non-existence (abhdva) and that the 


Buddhas are constituted (prabhavita) by this true nature.” (Bh) 


“The Enlightened One does not exist, for there is no imaginary nature 
(parikalpitasvabhava) in the dependent nature (paratantra); but all the Buddhas are not 
non-existent, for the absolute nature (parinispannasvabhava) really does exist in the 
dependent nature (cf. chap. II, § 32). At each instant, there are innumerable Buddhas: in 
universes (lokadhdtu) surpassing in number the numberless grains of sand of the Ganges 
(gangdnadivaluka); from moment to moment and _ simultaneously (samakdla), 
innumerable Buddhas reach enlightenment. They are consituted of existence and non- 
existence: the Tathagatas have attained a place (pada) consisting (prabhavita) of the 


emptiness of existence and of non-existence (bhavabhavasiinyata).” (U) 


“iv) This stanza explains the profundity of detachment (vairagyagambhirya). The Buddha 
is not attached nor is he unattached. Since sensual attachment (kamardga) is absent in 
him, it is said that he is not attached (rakta). Since he has no attachment, he is not 
unattached (arakta) either. Why? Because sensual attachment is necessary for one to be 
able to be detached from it. Since this attachment does not exist in him, he is not 
unattached. Jt is by way of attachment that he has attained release, for it is by eliminating 
the explosion of desire (rdgaparyavasthana) but by keeping the traces of desire 
(kamanusaya, cf. Kosa, p. 3, 73) that he has attained definitive release 
(atyantikanihsarana). If he had not kept the traces of desire, he would have entered into 
parinirvana like the Ssravakas, etc. Knowing attachment and unattachment, he has 
penetrated the nature of detachment. Understanding that this imaginary sensual 
attachment (parikalpitaka-mardga) has no nature of attachment, he has understood the 


true nature of attachment (ragadharmata).” (Bh) 


“v) This stanza explains the profundity of elimination of the aggregates 
(skandhaprahanagambhirya). The Buddhas have gone beyond all the imaginary 
aggregates (parikalpitaskandha), the aggregate of form, etc., (rupddiskandha), for they 
understand (yathabhitam parijananti) completely that that which is imaginary does not 
exist. But they reside in the aggregates: the Buddhas reside in the aggregates of the true 
nature (dharmataskandha). These latter ones are not the same as the previous ones nor 
are they different from them. It cannot be said that the aggregates of the true nature are 


different from the imaginary aggregates, for the imaginary aggregates do not exist and, 
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consequently, are no different from what is. It cannot be said that they are identical, for 
the imaginary aggregates are afflicted (samklista) and, consequently, are distinct from the 
aggregates of true nature which have been purified. There is no identity nor difference 
between dharma and dharmata. Not abandoning them, the Buddhas are completely 
pacified: by not abandoning these aggregates of true nature, the Buddhas have attained 


nirvana par excellence.” (U) 


“vi) This stanza explains the profundity of ripening action (paripacanagambhirya). The 
actions of the Buddhas are homogeneous (flow together): the activity of the Tathagatas 
consists of actions dedicated to the welfare and happiness of beings (sattvahitasukha). 
These actions, which are joined to one another and which together have a single taste 
(ekarasa), are mixed with one another. It is asked what these actions resemble, and the 
author replies that they are like the waters of the ocean: thus, the waters that flow into the 
reservoir (varidhara) of the ocean (samudra) have one and the same flavor, are mixed 
together and all maintain the well-being of the fish (matsya), etc. The Buddhas do not 
worry about serving others, saying: ‘I have done that, I am doing that’ or ‘I will do that’: 
without forcing themselves (cittabhisamskarana) or thinking (manasikr-) about the 
interests of others (parartha), the Buddhas spontaneously (svarasena) accomplish the 
service of others in the three times. In the same way, the precious jewel (mani) and the 
celestial musical instrument of Sakra, etc., fulfill their role without thinking about it.” (U) 


- Same examples in Sutralamkara, IX, 18-19. 


vii) This stanza explains the profundity of appearance (aviskaranagambhirya). The 
people of the world (/oka) do not see the Buddha and yet it is said that the body of the 
Buddha is eternal (nitya). If the body of the Buddha is eternal, why cannot it be seen? /t 
is the fault of beings if he does not appear, like the moon which does not appear in a 
broken jar: water does not remain in a broken jar and, since the water does not remain in 
the jar, the moon cannot be reflected there; the same among beings (sattvakdya): the 
water of tranquility (samathajala) being absent, the moon of Buddha (buddhacandra) 
does not appear. Here, concentration (samadhi) is compared to the water, for it is clear 
(ardra) by nature. He penetrates the whole world by means of his law, like the sun. 
Actually, the Buddha does not show himself in the world, but he penetrates everywhere 
(sarvavyapin) by his buddha activity (buddhakriya), by preaching the doctrine, sitra, 
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geya, etc. Like the light of the sun (suryaprabhda) that penetrates the entire world, he 
fulfills his buddha activity and ripens (vipdcayati) beings.” (Bh) 


This seventh stanza is very close to Sutralamkara, IX, 16: 
yathodabhajane bhinne candrabimbam na drisyate / 
tatha dustesu buddhabimbam na drisyate // 


“vili) This stanza explains the profundity in the manifestation of enlightenment and 
nirvana (abhisambodhinirvanasamdarsanagambhirya). Sometimes the Buddha manifests 
enlightenment, sometimes he is nirvanized: it is like fire. Fire in this world blazes 
(prajvalati) at some moments and is extinguished (nirvapyate) at other moments. It is the 
same for the Buddha: to those whose roots of good are not ripe (aparipakvakusalamila), 
he manifests enlightenment (abhisambodhi) in order to ripen these beings and lead them 
quickly to deliverance (vimukti); to those whose roots of good are ripe 
(paripakvakusalamiula) and who are already delivered (vimukta), the Buddha manifests 
parinirvana, for he has nothing further to do. He is never non-existent, etc.: the meaning 


is easy to understand.” (U) 

This eighth stanza is very close to Stitralamkara IX, 17: 
yathagnir jvalate 'nyatra punar anyatra sayati / 
buddhesu api tatha jneyam samdarsanam adarsanam // 


“ix) This stanza explains the profundity of abode (vihdragabhirya). In regard to ordinary 
dharmas, the Buddha has a superior essence and abode: in respect to bad dharmas 
(akusaladharma), the Buddha has a superior essence and a superior abode [cf. bh: de dag 
la yan bdag nid mchog dan b€ugs pa mchog yin te]. His abode is superior, for it is by 
abiding in the concentrations on emptiness (sunyata), wishlessness (apranihita) and 
signlessness (Gnimitta) that he is supported (G/ambate) on these bad dharmas and abides 
there. - In respect to human destinies and bad destinies, he has superior essence and 
abode: His abode is superior because it is by abiding in the dhyanas and the 
concentrations (samdpatti) that he knows these destinies and abides there. - With respect 
to the dharmas of non-religion, he has a superior essence and superior abode: His abode 


is superior because it is by abiding in the brahmaviharas called the infinite practices 
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(apramana, cf. above, chap. X, § 10) that he knows these dharmas of non-religion and 
abides there.” (U) 


“x) This stanza explains the profundity of the very essence (@tmabhavagambhirya). The 
very essence, because the eternal dharmadhatu of the Tathagatas and the qualities (guna) 
derived therefrom are designated generally by the expression 'very essence’. The Buddhas 
go everywhere: their subsequent nonconceptual knowledge (prsthalabdhajnana, cf. chap. 
VII) goes everywhere. Where do they go? To diverse objects (visaya), good (kusala), bad 
(akusala), indeterminate (avydkrta), impure (sdsrava), pure (andasrava), conditioned 
(samskrta), unconditioned (asamskita). etc. But they do not go everywhere: their 
fundamental nonconceptual knowledge (nirvikalpakajnana) which is without concept 
(vikalpa) does not go out to the diverse objects. Although they appear everywhere: 
although their apparitional bodies (nirmdnakaya) take birth in all places, the Buddhas are 
not perceived by the six senses, because from the absolute point of view 
(paramarthatah), the eternal dharmakaya does not present the possibility of arising 
(upapattyayatana) and is not grasped by the damned (ndraka) or by similar beings 
(sabhagasattva).” (U). 


“xi) This stanza explains the profundity of cutting off the afflictions 
(klesaprahanagambhirya). In the Buddhas, the afflictions are corrected but not cut off: in 
the state of bodhisattva, they have corrected the afflictions without cutting them off. Jn 
the way that a poison is corrected by a spell: corrected by a magician's spell (mantra), a 
poison (visa) keeps its nature but is unable to harm. [Cf. Kasyapaparivarta, § 48, p. 78]. It 
is the same for the afflictions: the power of mindfulness (smrti) and knowledge (jfidna) 
corrects their eruption, but the traces (anusaya) of the afflictions subsist. Why do the 
traces of the afflictions persist? Because while suppressing them, the Buddhas fear 
entering into parinirvana immediately like the sravakas. Thus it is thanks to the afflictions 
that they reach the destruction of the afflictions (Aleshaksaya) and attain omniscience 
(sarvajnana). A stanza says: When the afflictions are rectified by the power of 
mindfulness (smpti) and knowledge (jfidna), bodhi is attained; similarly, when a poison 
(visa) is submitted to the action of a magical spell (mantra), its faults (dosa) become 


qualities (guna)." (U) 


“ By retaining the defilements in the state of traces (anusaya), the Buddhas reach the 


definitive destruction of the defilements (Gtyantikaklesaksaya) and attain the omniscience 
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of a Buddha, instead of entering into parinirvana at once like the Sravakas, because 


omniscience is attained when the afflictions are destroyed.” (Bh) 


“xil) This stanza explains the profundity of inconceivability (acintyagambhirya). The 
defilements become auxiliaries of enlightenment (bodhipaksya), and the suffering of 
samsara is the same as nirvana. Results such as these coming from causes such as these 


are inconceivable in the world.” (U) 


29. When the bodhisattvas recollect the dharmakaya of the Buddhas, by how 
many recollections (anusmrti) do they recollect it? In brief (samdsatah), the 
bodhisattvas practice (bhavayanti) seven methods (saptadha) of recollecting the 
Buddhas (buddhanusmrti): 


i) They recollect them by saying: "The Buddhas enjoy sovereignty over all 
dharmas (sarvadharmavibhutva)”, for in all the universes (lokadhatu) they 
have acquired unhindered (apratigha) superknowledges (abhijna). Here is a 


stanza: 


The Buddas do not have sovereignty over the entire world of beings 
(sattvadhatu) who are prevented by obstacles (sd@varana), deprived of the 
cause (hetuvisamyukta) and bound by the twofold fate 


(niyamadvayasamprayukta). 


ii) They recollect them by saying: " The body of the Tathagatas 
(tathagatakaya) is eternal (nitya)", for the Tathagatas [acc. to H: tathata] are 


[is] always without stain (malavimukta). 


iii) They recollect them by saying: “The Tathagatas are absolutely (atyantam) 
blameless (niravadya)", for they are free of any obstacle of affliction and any 


obstacle to knowledge (sarvaklesajneyadvarana). 


iv) They recollect them by saying: "The Tathagatas have no effort to make 
(anabhoga)", for, being free of effort, any activity of the Buddha 


(sarvabuddhakriya) knows no interruption (asamucchinna). 
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v) They recollect them by saying: " The Tathagatas have great enjoyment 
(mahabhoga)", for the pure Buddha fields (parisuddhabuddhaksetra) area 


great enjoyment. 


vi) They recollect them by saying: "The Tathagatas are free of stains 
(anupalipta)", for they are not stained by any human situation (lokadharma) 


while appearing in the world. 


vii) They recollect them by saying: "The Tathagatas have great usefulness 
(mahartha)", for by manifesting (samdarsana) enlightenment (abhisambodhi) 
and nirvana, they ripen beings who are not yet ripe (aparipakvasattvan 
paripacayanti) and deliver beings who are already ripe (paripakvasattvan 


vimocayanti). Here are some stanzas: 


a. The Buddhas possess: (1) the perfection resulting from perfect 
volition (svacittadhinasampad), (2) the perfection of eternity (nitya), (3) the 
perfection of purity (suddha), (4) the perection of absence of effort 
(anabhoga), (5) the perfection consisting of communicating the great 


enjoyments of the Dharma (mahadharmasambhoganupradana). 


b. (6) The perfection of independent movement (anasritapracara), (7) 
the perfection consisting of wanting the welfare of beings 
(bahujanarthakamata). Wise people (dhira) should practice the recollections 
(anusmrti) with regard to all these Buddhas. [151a10] 


29. Comm. Bh 376b2-376c7, bh 225a3-226a5, U 445a27-445c5, u 348b5-349b7. 


“This passage explains how the bodhisattvas recollect the qualities (guna) of the 
dharmakaya of the Buddhas. 


i) The Buddhas enjoy sovereignty over all dharmas: as a result of repeated practice 
(abhydsa), the Tathagatas have attained sovereignty over all dharmas 
(sarvadharmavibhutva, cf. chap. X, § 1); at their will (Aantamdatrena), the fulfillment of 


all the qualities (sarvagunaparipiri) is manifested (sammukhibhavati) in them. 


Objection: If the Tathagatas in all the immense (apramdna) and infinite (ananta) 


universes (lokadhatu) enjoy the unhindered superknowledges (apratihatabhijna), why do 
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not all beings reach parinirvana? - Because these beings are prevented by the obstacles 
(savarana) and deprived of the cause of nirvana. Having shown that the Buddha enjoys 
sovereignty over all the dharmas (sarvadharmavibhutva) in a general way, then, the 
author is going to explain in a more specific way why the Buddha does not have 


sovereignty over beings (sattvavibhutva); this is why he says the stanza: 


Over the entire world of beings hindered by the obstacles and deprived of the cause. 
Beings are prevented by the obstacles: obstacles consisting of afflictions (k/esa), action 
(karman) and retribution (vipaka); for example, the violent emotions (tivraklesa, cf. 
Kosa, IV, p. 202), the sins requiring immediate retribution (Gnantaryakarman, cf. KoSa, 
IV, p. 201), stupidity (jadata), deceit (kaitava), and so on. They are deprived of the 
cause, because they do not have the cause for nirvana, because they do not have the 
family (gotra, cf. chap. X, § 3, no. 3). They are bound by the twofold fate 
(nivamadvayasamprayukta), namely, the fate of karmic action (gurukarmakaraniyama) 
and the the necessity of suffering the retribution (vipdkanubhadvaniyama). The fate of 
karmic action: a repeated action (abhydsa) brings about a result of similar cause 
(sabhagahetu), necessarily associated with a result that accords with the cause 
(nisvandaphala). [Cf. u: yan dan yan du goms pahi phyir skal ba mnam pahi rgyu las mi 
za rgyu mthun pahi hbras bu hbyun bahi phyir te. For the explanation, see Kosa, II, p. 
294]. Thus Ajatasatru, who had killed his father, king Bimbisara (cf. Sumangalavilasint, 
I, p. 135-137), was in turn killed by his son Udaya or Udayibhaddha, (cf. Mahavamsa, 
IV, 1). The necessity of suffering retribution, for action necessarily always requires 
retribution; it is necessary to suffer the result of retribution (vipdkaphala). Thus the 
Sakyas necessarily had to be killed by Virtdhaka (Pali, Vistidabha, cf. 
Dhammapadatthakatha, I, p. 346-349; Katthahariyataka, no. 7, I, p. 133; 
Bhaddasalajataka, no. 465, IV, p. 146 seq., 151 seq.). The Buddha has no sovereignty 
allowing him to introduce the beings in question into nirvana; this is why, after having 
shown in general that the Tathagata enjoys sovereignty over all dharmas, the author is 


forced to say, more specifically, that he does not have sovereignty over beings. 


iit) The Tathagata’s body is eternal because he has the very pure tathata 
(ativisuddhatathata) as self-nature because it is unalterable (ananyathdavrtti) and 


immovable (avikara). 
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iil) The Tathagatas are absolutely without reproach, because they have cut all the 
erroneous (sdvadya) obstacles, the obstacle of defilements and the obstacle to knowledge 


(klesajneyavarana). 


iv) The Tathagatas do not have to make any effort: they are like a celestial musical 


instrument (turya, cf. chap. VU, § 17). The meaning is easy to understand. 


v) The Tathagatas have great enjoyment, for they enjoy the blooming of the qualities 
(gunavyuha) of the pure buddhafields (buddhaksetra) which are the great enjoyment of 
the Dharma (mahadharmabhoga). |Acc. to Bh: The pure buddhaksetras of the Tathagatas 


are called great enjoyment]. 


vi) The Tathagatas are free of stains: they are like the blue lotus (nilotpala) which is 
unstained by the water. (Cf. Kasyapaparivarta, v. 38, p. 67). The meaning is easy to 


understand. 


vil) The Tathagatas are of great use. By manifesting enlightenment and nirvana, they 
render the greatest service to beings: according to needs (vathakalpam), they ripen them 


or deliver them. 
These are the seven recollections of the Buddhas. 


Two stanzas summarize these ideas. The word ‘perfection’ (sampad) applies to each 


member of the stanza: 


(1) The perfection resulting from right volition (svacittadhinasampad) summarizes the 


first recollection: sovereignty over all dharmas (sarvadharmavibhutvalaksana). 


(2) The perfection of eternity (nityasampad) summarizes the second recollection: the 


eternity of the body (Adyanityalaksana). 


(3) The perfection of purity (suddhasampad) summarizes the third recollection: 


irreproachability (niravadyalaksana). 


(4) The perfection of absence of effort (anabhogasampad) summarizes the fourth 


recollection: absence of effort (anabhogalaksana). 


(5) the perfecion of communicating the great enjoyments of the Dharma 
(mahadharmasambhoganupradanasampad) summarizes the fifth recollection: the great 


enjoyment of the Dharma (mahadharmasambhogalaksana). 
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(6) The perfection of independent movement (andasritapracadrasampad) summarizes the 
sixth recollection: the fact of not being stained by any human circumstances 
(lokadharma). 


(7) The perfection consisting of wanting the welfare of many beings 
(bahujanarthakamatasampad) summarizes the seventh recollection: being of great use by 


procuring the welfare and happiness (hitasukha) of beings widely. 


In regard to all these Buddhas, i.e., towards the perfections (sampad) and the qualities 
(guna) of the Tathagatas, the wise ones, i.e., the bodhisattvas, should practice the 
recollections: should practice the seven recollections (anusmrti). This recollection 
consists of remembering (smarana) the Buddha and recalling (abhilapa) him without loss 


of memory (mushitasmrtita).” (U) 


30. How should the pure buddhafield (parisuddhabuddhaksetra) of the Buddhas 
be understood? - As it is said in the introduction (prastavand) to the Sitra in 
One Hundred Thousand Lines of the bodhisattva-pitaka (bodhisattvapitaka- 
Satasahasrikasitra; cf. Samdhinirmocanasitra, ed. p. 31-32). The Buddha 


dwells (viharati) in a great palace (mahavimana): 


i) This palace is adorned with seven brilliant jewels (pradipasaptaratnaracita) 
and emits great light filling immense universes 


(aprameyalokadhatuparipirakamaharasmyutthapaka). 
ii) Its immense rooms are well arranged (suvibhakta-pramdanavyavasthana). 


iii) Its surface is unlimited (aparicchinnamandala) [H adds: and its dimensions 


immeasurable (duravagahapramdna). 


iv) Its domain surpasses the threefold world (traidhatuka- 


samatikrantagocara). 


v) It is the result of supramundane and supreme roots of good 


(lokottarataduttarakusalamilotpanna). 


vi) It has the very efficacious and very pure knowledge 


(visuddavijnaptilaksana) as nature. 
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vii) It is the residence of the Tathagata (tathagatavihara). 
viii) It is the refuge of the great bodhisattvas (mahabodhisattvapratisarana). 


ix) It is the immense promenade (apramanavicarana) of the devas, nagas, 
yaksas, asuras, garudas, kimnaras, mahoragas, manusyas and 


amanusyas. 


x) It is supported by the great joy and great bliss of the taste of the Dharma 


(mahadharmarasapritisukhadhistita). 

xi) It is used in the service of all beings (sarvasattvartha-kriyopasthita). 

xii) It excludes all the suffering of the afflictions (apagatasarvaklesopadrava). 
xiii) It drives out all the maras (sarvamaraparityakta). 


xiv) It surpasses all other manifestations (sarvavyihdatirikta), for it is adorned 


with the miraculous activity of the Tathagata (tathagatadhisthanaracita). 


xv) It has great mindfulness, great intellect and great practice 


(mahasmrtimatipratipattiniryana) for paths. 


xvi) It has great tranquility and great insight (mahdasamathavipasyanaydana) 


as vehicles. 


xvii) It has the great gates of deliverance: emptiness, signlessness, and 
wishlessness (sinyata-nimittapranihitamahavimoksamukhapraveSa) as entry- 


ways. 


xviii) It has one of the priceless king-lotuses adorned with innumerable 
collections of qualities (apramdadnaguna- 


samcayadlamkrtamaharatnapadmardjanisrita) as base. 


In the same way, the following perfections are attributed to the pure 
buddhafield: (1) perfection of color (varnasampad), (2) perfection of shape 
(samsthanasampad), (3) perfection of size (pramadnasampad), (4) perfection of 
territory (desasampad), (5) perfection of cause (hetusampad), (6) perfection of 
result (phalasampad), (7) perfection of ruler (adhipatisampad), (8) perfection 


of assistance (paksasampad), (9) perfection of retinue (parivarasampad), (10) 
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perfection of maintenance (adhishthanasampada), (11) perfection of action 
(karmasampad), (12) perfection of auxiliary (upakarasampad), (13) perfection 
of absence of fear (nirbhayasampad), (14) perfection of seat (dspadasampada), 
(15) perfection of path (margasampad), (16) perfection of vehicle 
(yanasampad), (17) perfection of entry (mukhasampad), (18) perfection of 


base (@dharasampaa). 


The enjoyment (bhoga) of this pure buddhafield is absolutely pure 
(ekantasuddha), absolutely blissful (ekdntasukha), absolutely irreproachable 
(ekantaniravadya) and absolutely efficacious (ekdntavibhu). [151b2] 


30. Comm. Bh 376c28-377b6, bh 226a5-227b1, U 445c25-446b27, u 349b7-351b7. 
[For the equivalence Bodhisattvapitikasatasahasrika = Samdhinormocana, see Notes]. 
“This passage concerns the pure buddhafields of the Buddha: 


i) This palace is adorned with seven brilliant jewels. The buddhaksetra of the Buddha is 
brilliant with light and has seven jewels (ratna) as ornaments. Or else, it is the seven 
jewels that are brilliant. These seven jewels are: 1) gold (swvarna), 2) silver (riipya), 3) 
lapis-lazuli (vaidurya), 4) cat's-eye (musdragalva), 5) emerald (asmagarbha) including 
indranila (sapphire), mahanila, etc., 6) red pearl (/ohitamuktika) which is an extract of a 


red insect (lohitapranika), 7) chrysoberyl (karketana). (See Notes) 


It emits a great light filling immense universes. The seven brilliant jewels 
(pradiptasaptaratna) emit a great light (mahdarasmi) which fills infinite universes 
(anantalokadhdatu). Or else, the pure buddhaksetra itself emits a great light which fills 
infinite universes, for it penetrates (vydapnoti) infinite universes by its nature 


(svabhavatah), 


These two phrases which concern the pure buddhaksetra explain its perfection of color 


(varnasampad). 


ii) Its immense rooms are well arranged. The immense rooms (apramdnavyavasthana) of 
the pure buddhaksetra are well arranged (suvibhakta): they are distributed 
(vyavasthapita) and adorned (mandita) according to a plan decided upon in advance. This 


phrase explains the perfection of shape (samsthanasampad) of the buddhaksetra. 
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il) Its surface is limitless and its dimensions immeasurable. The dimensions (pramdna) 
and the surface (mandala) of the pure buddhaksetra are limitless (aparicchinna) and 
immeasurable (duravagaha). Or else, its surface is immeasurable because its dimensions 
are limitless. This phrase explains the perfection of dimension (pramdnasampad) of the 
buddhaksetra. 


iv) Its domain surpasses the threefold world. Its territory (desa) surpasses the domain 
(gocara) of the threefold world (traidhdtuka) because it is not the object (gocara) of the 
craving belonging to the threefold world (traidhatukatrsnda) and because it is not a result 
of retribution of action (karmavipakaphala). This phrase explains the perfection of 


territory (desasampad) belonging to the buddhaksetra. 


v) It is the outcome of supramundane and supreme roots of good. The pure buddhaksetra 
arises having the supramundane roots of good (lokottarakusalamila) and the supreme 
roots of good previously acquired (prsthalabdhottarakusalamila) as cause (hetu). It does 
not have a creator (/savara, etc.) as cause. This phrase explains the perfection of cause 
(hetusampad) of the buddhaksetra. — [Bh: What is its cause? It is supramundane 
nonconceptual knowledge (lokottaranirvikalpakajnana) and subsequent knowledge 
(prsthalabdhajnana); this subsequent knowledge is called supreme (uttara) because it is 


acquired subsequent to the preceding one. ] 


vi) For nature it has the very efficacious and very pure mind. The pure buddhaksetra has 
the very efficacious (ativibhu) and very pure (ativisuddha) mind (vijnapti) as nature 
(laksana) for it is nothing but mind (vijfaptimatra) and there is no external object 
(bahya) such as jewels (ratna), etc., outside of this mind. But it is this pure mind that is 
transformed (parinam-) in this way into jewels, etc. This phrase explains the perfection 
of result (phalasampad) of the buddhaksetra. 


vii) It is the residence of the Tathagata. It has the Buddha and none other as ruler 
(adhipati). This phrase explains the perfection of ruler (adhipatisampad) of the 
buddhaksetra. 


viii) It is the refuge of the great bodhisattvas. Only the bodhisattvas already entered into 
the great bhiimis (mahabhimipravista) live there and assist the Tathagata. There are no 
sravakas, etc., there. This phrase explains the perfection of assistance (paksasampad) of 
the buddhaksetra. 
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ix) It is the immense promenade of the devas, nagas, yaksas, etc. The devas, etc. who live 
there serve him as retinue (parivara). These are magical creations (nirmdna) without 
reality. Mahoraga means the great boa constrictors. This phrase explains the perfection of 


retinue (parivarasampad) of the buddhaksetra. 


x) It is maintained by the great joy and great bliss of the taste of the Dharma. In this pure 
buddhaksetra, joy (priti) and bliss (sukha), the taste of the Dharma of the great vehicle 
(mahayanadharmarasa) serve as food (ahara). This phrase explains the perfection of 
maintenance (adhisthanasampad) of the buddhaksetra, for food (ahdra) maintains 
(adhitisthati) the life of the body. 


x1) It is used to procure the interest of all beings. After eating this food, it procures the 
interest of all beings (sarvasattvartha). This phrase explains the perfection of activity 


(karmasampad) of the buddhaksetra. 


xii) It excludes the torments of the afflictions. In this pure buddhafield there are no 
torments (upadrava) caused by the afflictions (k/esa). This phrase explains the 


benefaction (upakarasampad) of the buddhaksetra. 


xiii) [t drives away the maras. It expels the four enemies (caturamitra), namely, 
klesamara (the afflictions), skandhamara (the aggregates), mrtyumara (death) and 
devaptitramara (the Evil One) (cf. Sikshasamuccaya, p. 198; Mahavastu, HI, p. 273, 281; 
Madh. vrtti, p. 49; etc.). This phrase explains the perfection of absence of fear 
(nirbhayasampad) of the buddhaksetra. 


xiv) /t surpasses all the other manifestations and is adorned with the miraculous activity 
of the Tathagata. It surpasses the manifestations (vyuha) of all the bodhisattvas for it is 
the seat (aspada) of the manifestation of a Tathagata. This phrase explains the perfection 
of seat (4spadasampad) of the buddhaksetra, for it is far superior (bahvantaravisista) to 


all other seats. 


xv) For roads it has great mindfulness, great intellect and great practice. Great 
mindfulness (mahdasmrti) is the wisdom that comes from hearing (read wen so tch'eng 
houei = srutamayiprajna). Great intellect (mahdmati) is the wisdom that comes from 
reflecting (read: sseu so tch'eng houei = cintamayiprajna). Great practice 


(mahapratipatti) is the wisdom that comes from meditation (bhavanadmayiprajna). This 
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phrase explains the perfection of path (margasampad) of the buddhaksetra. Here road 
(nirydna) is synonymous (parydya) with path (marga). 


xvi) As vehicles, it has the great tranquility and great insight. Mounted (ariidha) on 
tranquility (hamatha) and insight (vipasyana), it travels on the three paths of wisdom 
(prajnamarga) and goes toward the pleasure-garden of destinies (gatyarama). This 
tranquility and insight, which surpass the tranquility and insight of the sravakas and 
pratyekabuddhas, is called great. This phrase explains the perfection of vehicle 
(vanasampaad) of the buddhaksetra. 


xvii) For entry-ways, it has the great gates of deliverance: emptiness, signlessness and 
wishlessness. It has three gates of deliverance (vimoksamukha, cf. Kosa, VII, p. 184) as 
entries. Entry (pravesa) is synonymous with door (dvara). These doors are called great 
for the same reason as above. This phrase explains the perfection of entry 
(mukhasampad) of the buddhaksetra. 


xviil) As base it has a priceless king-lotus adorned with innumerable collections of 
qualities. Just as worldly people (Joka) are ornamentd with jewels (ratna), collections of 
jewels ornament this pure buddhafield. It has as support a priceless king-lotus (hong lien 
hoa translates satapattra, padma and utpala in Mahavyut, 6143-6145) (mahdaratna) 
adorned with innumerable collections of qualities. Just as the circle of earth rests on the 
circle of wind (vayumandala, cf. Kosa, II, p. 138), so this pure buddhafield is supported 
by a priceless king-lotus adorned with innumerable collections of qualities. This lotus 
(padma), being far superior (bahvantaravisista) to other flowers, is called the priceless 
king-lotus (mahdratnapadmardja). - Or else, it is the Tathagata who is called great king 
(mahardja) because he is the great Dharma king (mahddharmardaja) and this lotus is the 
seat (@dhara) of the Buddha and takes its name from its master. It is the basis of the 
buddhaksetra: the pure buddhaksetra which rests on this king-lotus lasts for a long time 
without interruption. This phrase explains the perfection of the basis (adhdrasampad) of 
the buddhaksetra. 


The enjoyment of this pure buddhaksetra is absolutely pure: this ksetra is without dirt 
(asuci) because it is free of dung (midha). It is absolutely blissful, for in it there is no sad 
feeling (duhkhavedand) or intermediate feeling (madhyavedana). It is absolutely 


irreproachable, for in it there is no bad element (akusala) or ethically indeterminate 
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feeling (avydkrta). It is absolutely efficacious, for, without depending on any external 
condition (bahyapratyaydnapeksam), the buddhaksetra results from a simple production 


of mind (cittotpddamatra).” (U) 


31. Moreover, this fundamental element (dharmadhatu) of the Buddhas carries 


out five activities (karman) at all times: 


i) It protects (paritarayati) beings from torments (upadrava), for by its view 
alone (drstamatra), it protects against the torments of blindness (andhata), 


deafness (badhirata), madness (unmdda), etc. 


ii) It protects against bad destinies (durgati), for it makes one abandon bad 
states (akusalat sthandd vyutthapayati) and introduces one into good states 


(kuSale sthane pratisthapayati). 


iii) It protects from bad methods (anupaya), for by preventing heretics 
(tirthika) from seeking deliverance (vimoksa) by bad means (anupdaya), it 
introduces them (niveSayati) into the holy Dharma (aryadesana) of the 


Tathagata. 


iv) It protects from satkdya, for it provides a path transcending the threefold 


world (traidhatukasamatikrantamarga). 


v) It protects from the lower vehicles, for it introduces (nivesayati) 
bodhisattvas who are attached to other vehicles and Sravakas, etc., who are 
of uncertain family (aniyatagotra) into the practice of the Greater Vehicle 
(mahayanapratipatti). 

All Buddhas have the same (sama) activity concerning these five activities of 


protection. Here is a stanza: 


Since the causes (hetu), supports (asraya), functions (kriya), intentions (asaya) 
and modes of operation (samskara) differ, in the world differences in activity 
are assumed. Since these diversifying forces are not present in them, the 


masters of the world (lokanadyaka) do not have different activities. [151b14] 
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Comm. Bh 377b21-377c11, bh 227b1-228a3, U 446c11-447a17, 351b7-352b6. 


“This fundamental element (dharmadhdtu) of the Buddhas is the dharmakaya. It carries 


out five activities (karman) always: 


i) It protects beings from torments. Torments (upadrava) are the sufferings, illnesses 
(vyadhi), etc., produced by causes (pratitvasamutpanna). Just by seeing it, it protects 
from the torments of blindness, deafness, madness, etc. Thus a sitra says: By the sight of 
the Buddha, the blind recover their sight, the deaf their hearing and madmen thier 
reasoning, etc. [Cf. Suvarnaprabhasa, ed. Hokei Idzumi, p. 8: jatyandhds ca sattva rupani 
pasyanti sma, badhiras ca sattvah sattvebhyah sabdani srnvanti, unmattas ca sattvah 


smrtim pratilabhante 'viksiptacittas ca smrtimanto babhivuh]. 


Objection. You said, in chap. X, § 27, that the dharmadhatu is not perceived by the six 
senses (indriya). Why do you say now that blind people. etc., recover their sight and see 
the dharmakaya? - Seeing the dharmakaya is to perfect (paripiri) the dharmakaya by 
means of the projecting power (Gvedhabala) of a previous vow (piirvapranidhdna). Then 
the dharmakaya carries out the activity of an apparitional body (nirmdnakdya) and thus 
causes blind people, etc., to recover their sight and, by the power of their previous 
accumulatuions (purvasambhara), to attain (adhigam-) the dharmakaya. The dharmakaya 
carries out its activity spontaneously (svarasena) like a mechanical wheel that, at the end, 
returns to its beginning. Here it is said that one sees the dharmakaya but, in reality, one 


sees only an appearance (nirmdna). 


ii) It protects from the bad destinies. In making one abandon the bad destinies, it 
introduces one into the good states and this is what is called protection (paritrdna) for, if 


the cause no longer exists, the result does not exist either. 
iil) It protects from bad methods. The meaning is clear. 


iv) It protects from satkaya. Kaya means 'body' or 'accumulation' and sat means ‘false, 
erroneous’. This accumulation body, being false, is called satkaya. Satkayadrsti arises in 
relation to it (cf. Kosa, V, p. 16). It concerns the impure dharmas of the threefold world 
(traidhatukasasravadharma). In regard to them, the Buddha preaches the doctrine of 


escape (nairyanikadharma), and this is what is called protection. 
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v) It protects from the lower vehicles. It causes the bodhisattvas and the sravakas of 
indeterminate family (anivatagotra) to reach great enlightenment (mahdbodhi) and it 


establishes them in the complete practice (samyakcarita) of the Greater Vehicle. 


From the point of view of these five activities, the Buddhas are all the same (sama). In 


order to explain this idea, the author adds a stanza. 


In the world (loka), when the causes (hetu) differ, differences of activity 
(karmaprabheda) are assumed: thus, the divine cause is a peculiar cause; the human 
cause, the demonic cause, etc. are peculiar causes. This is why the activities are different. 
Among the Buddhas, this is not the case. The cause being identical (abhinna), their 


activities are not different. 


In the world, when the supports (asraya) are different, differences in activity are 
assumed. By supports is meant the individuals. Because they differ, the activities differ. 
Thus, Devadatta and Yajiiadatta, who are different individuals, have different activities. 
This is not the case for the Buddhas. Since the dharmakaya of all the Buddhas is 
identical, their activities have no difference. By functions here is meant the diverse 
occupations (prayojana) practiced. Because the functions differ, the activities are 
different. Thus the farmer (Arsibala) has a perculiar function, the merchant (vanij) has a 
peculiar function, and so on. Since their function, i.e., the service to beings, is identical 


among all of them, their activities are not different. 


In the world, when intentions (Gsaya) differ, differences in activity are assumed. 
Intention means the pursued aim (abhipraya). Thus in the world, the intention directed 
towards the good (hitasaya) and the intention directed towards happiness (swkhdsaya) 
have different objects (visaya) and the activities corresponding to them are different. This 
is not the case with the Buddhas. Since their intentions of working for the benefit and 
happiness of all beings (sarvasattvahitasukhakriydsaya) are identical, their activities are 


not different. 


In the world, when the modes of operation (samskara) differ, different activities are 
assumed. Mode of operation means effort (vvayama). Thus a mediocre effort produces a 
mediocre activity, a great effort produces a great activity. Because the efforts differ, the 
activities are different. This is not the case for the Buddhas. Since all their activity (Ariya) 


is carried out without effort (andbhoga), their activities are not different. 
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Since these diversifving forces do not exist among them, the masters of the world do not 
have different activities: since these five diversifying forces, cause (het), etc., do not 
exist among them, there are no differences in the fivefold activities among the masters of 


the world (lokandyaka or Buddha).” (U) 


32. If this dharmakaya of the Buddhas, associated with such qualities (guna) and 
such perfections (sampad), does not occur (asddharana) among the Sravakas and 
the pratyekabuddhas, with what intention (kimsamdhaya) did the Buddha 


proclaim a single vehicle (ekaydna)? - Here are some stanzas: 
a. [Cf. Sttralamkara, XI, 54]: 
akarsanartham ekesam anyasamdharanaya ca / 
desitanivatanam hi sambuddhair ekaydnata // 


“In order to attract some and to maintain others, the single vehicle has been 


preached by the Buddhas to people of indeterminate family.” 
b. [Cf Siitralamkara, XI, 53]: 
dharmanairatmyamuktinam tulyatvat gotrabhedatah / 
dvyasayaptes ca nirmanat paryantad ekaydnata // 


“By virtue of the identity of dharmas, the non-existence of self and 
deliverance, by virtue of the difference in families, acquisition of two 
convictions, transformations and preeminence, there is but one single 


vehicle.” [151620] 


32. Comm. Bh 377c19-378a22, bh 228a3-229a6, U 447a25-447b27, u 352b6-353b5. 
“Two stanzas explain the intention of the Buddha in proclaiming a single vehicle: 


a. To attract some (Gkarsanartham ekesam): he attracts the sravakas of indeterminate 
family (aniyatagotra) and arranges it so that they enter into the Greater Vehicle. Why? 
Because he wants the sravakas of indeterminate family to reach parinirvana by means of 


the Greater Vehicle. To support others (anyasamdharanaya): he maintains the 
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bodhisattvas of indeterminate family and arranges it so that they remain in the Greater 
Vehicle. Why? Because he wants the bodhisattvas of indeterminate family not to leave 
the Greater Vehicle and not to use the vehicle of the sravakas to reach parinirvana. The 


Buddha proclaims a single vehicle for these reasons.” (Bh) 


“b. By virtue of identity of the Dharma (dharmatulyatvat). By Dharma is meant the true 
nature (tathata). The vehicles - the vehicle of the sravakas, etc., - although they are 
different, lead alike to tathata, and as this tathata towards which they go is the same 


(nirvisista), the Buddha proclaims the single vehicle. 


By virtue of the identity of the non-existence of self (nairatmyatulyatvat). In these 
vehicles, the non-existence of self of the individual (pudgalanairatmya) is the same. If 
there really were different pudgalas, there could be different vehicles, e.g., that of the 
sravakas and that of the bodhisattvas. But as there really are no different pudgalas, the 


Buddha proclaims the single vehicle. 


By virtue of the identity of deliverance (muktitulyatvat). Insofar as they deliver from the 
obstacle of the afflictions (klesavaranavimukti), the three vehicles are identical. As the 
Buddha said: “There is no difference between deliverance and deliverance.” It is in this 


sense (samdha) that the Buddha proclaims the single vehicle. 


By virtue of the difference of families (gotrabhedatah). Sravakas of indeterminate family 
(aniyatagotra) are of different kinds. In the crowds of sravakas moving towards 
enlightenment (bodhiparinata) there are both the family of the sravakas (shravakagotra) 
and the family of the Buddhas (buddhagotra). For this reason, the Buddha proclaims the 


single vehicle. 


By virtue of the acquisition of two convictions (dvyasayapteh): because a twofold 
conviction (Ghaya) has been acquired: 1) The Buddhas acquire the conviction of being 
the same as all beings (sarvasattvesu atmdsyam prapnuvanti); they say: "They are me, 
and I am them. Since this one (myself) has become Buddha (abhisambuddha), those will 
become Buddha also." That is the first conviction. 2) In the assembly of 
Saddharmapundarika, the Bhagavat made a prediction (vya@karana) to the sravakas, such 
as Sariputra, predicting that they would become Buddha; cf. Saddharmapundarika, p. 65: 
bhavisyasi tvam Sariputrandgate ‘dhvani... samyaksambuddhah. In this way, these 


sravakas acquired the following conviction: "We and the Buddha are the same (sama) 
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without any difference (advitiya)." Moreover, in this assembly there are some 
bodhisattvas who have the same names as these sravakas who receive the same 
prediction. Thus, one and the same word of the Buddha bears a twofold advantage: the 
sravakas acquire the conviction of being the same as the Buddha and the bodhisattvas 
receive the revelation of it. This is why the Buddha proclaims the single vehicle (see 
Notes). 


By virtue of metamorphoses (nirmanat). In fact, the Buddha said: "O monks, I remember 
that at one time, at many hundreds of times, I attained parinirvana by means of the 
vehicle of the Sravakas" (anekasatakrtvo ‘ham sravakaydnena_ parinirvrtah, cf. 
Sitralamkara, p. 68). Having already become Buddha, how could he again attain 
parinirvana by the Sravaka vehicle? There is a hidden meaning (samdhi) in this phrase. It 
is in order to convert beings of the sravaka category who are to be converted 
(vineyasattva) that the Buddha created (nirmda-) bodies and manifested a parinirvana in 
accord with the sravaka vehicle. Thus, since the sravaka vehicle and the pratyekabuddha 


vehicle are mixed with the Greater Vehicle, there is only one single vehicle. 


By virtue of preeminence (prayantat). Based on the argument of preeminence, the 
Buddha proclaims the single vehicle. Other vehicles are not absent, but there is no other 
vehicle superior to it. Alone, this single vehicle is far superior (bahuvantaravisista). That 


is why the Buddha proclaims the single vehicle.” (U) 


33. If the Buddhas have one and the same dharmakaya, how do we know that 


there are many Buddhas? - Here is a stanza: 


Since there are not two Buddhas in one and the same world (dhatu), we 
know that there is one single Buddha. But since innumerable (aprameya) 
beings complete their accumulations (sambhara) at the same time and since 
births (kramopapatti) of Buddhas in succession is impossible, the plurality of 
Buddhas is affirmed. [151b24] 


33. Comm. Bh 378a27-378b13, bh 229a6-229b8, U 447c3-10, u 353b5-7. 
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“Now the author will explain why it must be assumed that the Buddhas are one (eka) and 


many (sambahula) at the same time, while having all the same dharmakaya. 


They are one because their dharmakaya is the same (cf. chap X, § 3, no. 3). The Buddhas 
have the same dharmakaya for self-nature (svabhdva); and as this dharmakaya is unique, 
there is but one Buddha. Moreover, there is but one Buddha because there are never two 
Buddhas appearing simultaneously in one and the same universe (cf. below, chap. X, § 
36, no. 8). Therefore there is but one Buddha. 


In the stanza, it is shown that the Buddhas are one and many at the same time. Jn the 
same world, there are not two Buddhas: this phrase shows that there is one single 
Buddha. In the same universe (lokadhdtu), two Buddhas do not appear simultaneously. 


This is why it is said that there is but one single Buddha. 


The other phrases in the stanza show that the Buddhas are many. Innumerable beings 
complete their accumulations at the same time: innumerable bodhisattvas complete their 
accumulations (sambhara) at the same time. If these bodhisattvas, who have completed 
their accumulations of merit and wisdom (punyajnanasambhara) at the same time, did 
not become Buddha at the same time, these accumulations would be vain and sterile 
(nisphala). But as numerous bodhisattvas finish the accumulations at the same time, it 
must be acknowledged that there are many Buddhas at the same time (cf. chap. X, § 3, 
no. 3). The arising of the Buddhas in succession is impossible: it is not possible {there is 
a line missing here at the bottom of the xerox page} we know that there is but a single 
Buddha. But since innumerable (aprameya) beings end their accumulations (sambhara) 
at the same time, and since the arising in succession (Aramopapatti) of the Buddhas is 


impossible, the plurality of the Buddhas is asserted.” (Bh) 


34. How do we know that in the dharmakaya the Buddhas are neither absolutely 
parinirvanized (atyantaparinirvrta) nor absolutely non-parinirvanized 


(atyantaparinirvrta)? - Here is a stanza: 


Because they are free of all obstacles (sarvavaranavinirmukta), because their 
activity (Ariyd) has not ended (pirna), the Buddhas are absolutely nirvanized 
(atyantanirvrta) and absolutely non-nirvanized (atyantanirvrta) at one and the 


same time. [151b28] 
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34. Comm. 378b18-26, bh 229b8-230a5, U 447c15-20, u 353b7-354a2. 


“There are adepts of the Greater Vehicle who say that the Buddhas are absolutely non- 
parinirvanized; they are referring to the nirvana-without-residue element 
(nirupadhisesanirvanadhatu). Other adepts claim that the Buddhas are absolutely 
parinirvanized: they are referring to the nirvana-with-residue element (sopadhisesa- 
nirvanadhatu). These two opinions are inadmissible (ayukta). Those who reason 
correctly should say that the Buddhas are neither absolutely nirvanized nor absolutely 
non-nirvanized. Having succeeded in freeing themseves from all the obstacles, the 
Buddhas are absolutely nirvanized. Bur since the activity which they practice has not 
come to a final end (cf. chap. X, § 3, no. 4), the Buddhas are not absolutely nirvanized.” 
(U) 


35. Why is not the body of enjoyment (sambhogakaya) the essential body 


(svabhavikaya)? - For six reasons: 
i) Because it appears (avabhasate) as a material body (riipakaya). 


ii) Because it appears differently in numberless Buddha assemblies 


(apramanabuddhaparsanmandala). 


iii) Because by manifesting according to the aspirations (adhimukti) of 


beings, it appears with an indeterminate nature (aniyatasvabhava). 


iv) Because by manifesting in different ways, it appears with a changing 


nature (calasvabhava). 


v) Because it appears mixed (samsrsta) with all kinds of assemblies (parsat) of 


bodhisattvas, of Sravakas, of devas, etc. 


vi) Because the two transformations of support (asraya-paravrtti), that of the 
store-consciousness (@layavijndna) and that of the active consciousnesses 
(pravrttivijnana), not being in accord (visama), therefore the enjoyment body 
is not the essential body. = [151c5] 
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35. Comm. Bh 378c5-22, bh 230a5-230b7, U 447c17-448a13, u 354a2-8. 


“1) Because it appears as a material body. The enjoyment body has a material 
appearance, whereas the essential body does not have a material appearance. This is why 


the enjoyment body is not the essential body. 


ii) In innumerable assemblies, the enjoyment body takes on different material 
appearances, whereas the essential body does not have such differentiations. This is why 


the enjoyment body is not the essential body. 


iii) The enjoyment body appears in accordance with the aspirations (adhimukti) of beings 
and is not determinate (niyata) by nature. One category of spectators sees the Buddha of 
enjoyment, another category sees a young man (kumadra), a third sees a child (daraka), 
etc. The essential body does not have the indeterminate aspects. This is why the 


enjoyment body is not the essential body. 


iv) The enjoyment body is changeable (ca/a) by nature and of diverse appearances. The 
same spectator first sees the enjoyment body in one aspect (dkyti), then he sees it in 
another aspect. The essential body is unchanging in nature. This is why the enjoyment 


body is not the essential body. 


v) The enjoyment body is always mixed (sadasamsrsta) with all kinds of assemblies of 
bodhisattvas, of sravakas, devas, etc., whereas the essential body is not mixed with 


assemblies of this kind. This is why the enjoyment body is not the essential body. 


vi) We see that the transformations of the basis (4srayaparavrtti) are discordant. Indeed, 
it is by transforming the store-consciousness (d@/ayavijndna) that the essential body is 


acquired, and it is by transforming the active consciousnesses (pravrttivijiana) that the 


enjoyment body is acquired. This is why the enjoyment body is not the essential body. 


In view of these six discordances, the enjoyment body is not the essential body. (U) 


36. [Translated according to H]. Why is the apparitional body (nirmanakaya) not 


the essential body (svabhavika-kaya)? - For eight reasons: 
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i) It is impossible (ayukta) that the Bodhisattva, who, a long time ago (cirda?), 
acquired imperishable concentrations (acyutasamadhi), should take birth 


among the Tusitas and among humans. 


ii) It is impossible that the Bodhisattva, who, for a long time, has had the 
memory of his former abodes (pirvanivasanusmrti), should not know writing 
(lipi), oral arithmetic (ganand). calculation (samkhya), carving (mudra), the 
arts (silpa), the sciences (sastra), as well as the enjoyment (sambhoga) of 


desirable objects (kdmaguna) perfectly. 


iii) It is impossible that the Bodhisattva, who for a long time has known the 
doctrine, badly (durbhasita) proclaimed or well (subhdasita) proclaimed, 
should go to find the heretics (tirthika). 


iv) It is impossible that the Bodhisattva, who for a long time has known the 
right way of the three vehicles (yanatraya), should take up the wrong practice 


of asceticism (duskaracarya). 


v) It is impossible that the Bodhisattva, neglecting hundreds of thousands 
(kori) of Jambudvipas, should be content with one single place to reach 
enlightenment (abhisambudh-) and turn the wheel of Dharma (dharma- 


cakra). 


vi) If, without manifesting enlightenment (abhisambodhi), the Bodhisattva 
used only apparitional bodies (nirmankdya) to accomplish the deeds of a 
Buddha (buddhakriya) everywhere else but in Tusita, it must be that he 


would have attained enlightenment only among the Tusita gods. 


vii) Why not accept that the Buddhas are born simultaneously in all the 
Jambudvipas? There is no scriptural text (@gama) or argument (yukti) that 


prevents that assumption. 


viii) Even if there are many simultaneous appearances (nirmana) of 
Buddhas, that does not contradict the sitra (Anguttara, I, p. 27) which 
affirms that there are not two Buddhas appearing at the same time in one 
and the same world, because, in speaking of one and the same world 


(lokadhatu), the sitra means (samgrhndti) one and the same universe-of-four- 
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continents (caturdvipaka). In the same way, two cakravartin kings do not 


appear simultaneously in one and the same world. 
Here is a stanza: 


Subtle apparitional bodies (siksmanirmanakaya) of numerous (sambahula) 
Buddhas enter into wombs (Avksi) simultaneously and function to illustrate 


(samdarsana) omnigeneric enlightenment (sarvakarabhisambodha). 


It is in the service of all beings (sarvasattvartha) that the Buddha made his 
vows (pranidhana), devoted his efforts (yoga) and attained great 
enlightenment (mahdabodhi). His complete parinirvana (@tyantikaparinirvana) 
is therefore impossible (ayukta), for then his vows and his efforts would be 
sterile (nisphala). [151c24] 


36. Comm. Bh 379a14-389b18, bh 230b7-231b7, U 448b4-448c10, u 354a8-3555a8. 


“The author establishes the impossibility of the apparitional body (nirmdnakdya) being 


identical with the essential body (svabhavikakadya) by means of eight reasons (hetu),. 


i) It is impossible that the Bodhisattva, who has acquired undying concentrations 
(acyutasamadhi) for a long time and who never regresses (avaivartika), should take birth 
in the desire realm (kamadhatu), among the Tusita gods and, even more so (prak), among 
humans, for it is impossible that, having cultivated for ages (kalpa) the undying 
concentrations, he should obtain a result (i.e., an existence) in the desire realm. Thus it is 


proved (siddha) that the apparitional body differs from the essential body. 


ii-iv) It is impossible that the Bodhisattva who, for a long time, has the memory of his 
previous abodes ... up to ... indulges in ascetic practice. This passage is easy to 


understand and does not need further explanation. 


v) It is impossible that the Bodhisattva, neglecting hundreds of kotis of Jambudvipas, 
should utilize only one place in order to reach enlightenment and turn the wheel of the 
Dharma, because all these places are all the same. For this reason, the apparitional body 


is not the essential body. 
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vi) Someone may object: The Buddha avoids (li) manifesting enlightenment 
(abhisambodhi) in the other Jambudvipas: only in our Jambudvipa does he really attain 
enlightenment; it is by means of the apparitional bodies (nirmdnakaya) that he 
accomplishes the deeds of a Buddha (buddhakriya) everywhere else. - Why not assume 
that he truly attains enlightenment among the Tusita gods and that his apparitional bodies 
(nirmadnakaya) descend into all the universes-of-four-continents (caturdvipaka, each 
containing a Jambudvipa, acc. to KoSa, III, p. 145) in order to accomplish the deeds of a 
Buddha? 


vii) If you think that attaining enlightenment in one single Jambudvipa and manifesting 
an apparitional body elsewhere is not impossible, why was the Buddha unable to attain 
enlightenment only when he dwelt among the Tusita gods and to manifest his 
apparitional body in all the Jambudvipas of the universes-of-four-continents 
(caturdvipaka)? If reaching enlightenment in all the caturdvipakas indiscriminately can 
be denied, there is no scriptural text (@gama) or argument (yukti) allowing the affirmation 


that there are Jambudvipas where the Buddha does not appear. 


viii) Objection. Is that is not contradictory to the sutra (sutravirodha)? The sutra actually 
says (Anguttara, I, p. 27): It is impossible in the present or in the future that two 
Tathagatas appear in one and the same world without the one preceding and the other 
following (atthanam etam bhikkhave anavakadso yam ekissa lokadhatuya dve tathagata 
arahanto sammda sambuddha apubbam acarimam uppajjeyum, cf. the Sanskrit in KoSsa, 
III, p. 198; commentary in Kosavyakhya, p. 338). If you agree that many Buddhas appear 


simultaneously in all the Jambudvipas, you are in contradiction to the sutra. 


Answer. To refute this objection (codyaparihara), we say that the simultaneous existence 
of many apparitional (nirmana) Buddhas does not contradict the siitra according to which 
two Buddhas do not appear simultaneously in one and the same world. For this sutra, 
speaking of one and the same world (ekissa lokadhdtuya), means the same unique 
universe-of-four continents (cadturdvipa), and not a universe-of-a-thousand-continents 
(sahasradvipaka, or chiliocosm, containing a thousand caturdvipas, cf. Kosa, II, p. 170). 
Indeed, this same sutra adds (Anguttara, I, p. 28) that, likewise, two cakravartin kings are 
not born simultaneously. If you deny that many Buddhas appear simultaneously in 
different caturdvipas, you must also deny that many cakravartins appear simultaneously 


in different caturdvipas. But you accept that the impossibility for two cakravartins to 
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appear simultaneously concerns only one single caturdvipaka and does not concern the 
sahasradvipaka. Therefore you must also accept that the impossibility of two Buddhas 
being born simultaneously concerns only one single caturdvipaka and does not concern 
the sahasradvipakas. [See Notes]. Furthermore, the stanza mentions many Buddhas and 
illustrates omnigeneric enlightenment: subtle apparitional Buddha bodies, etc. Just as the 
apparitional body (nirmanakaya) of the Buddha descends into the womb of his mother 
(garbhavakranti) and accomplishes the other deeds of the Buddha, in the same way many 
fictitious (nirmita) Sravakas, such as Sariputra, etc., with their distinctive characteristics, 
descend into the wombs of their mothers simultaneously at the same time. It is in order to 
illustrate the superiority of this omnigeneric enlightenment (sarvakarabhisambodha) that 


the Buddha created these fictions (nirmdna). 


In order to show that the complete annihilation (@tvantikaparinirvana) of the Tathagata is 
impossible, the author says: Jt is in the service of all beings that the Buddha made his 
vows, dedicated his efforts and attained great enlightenment. These vows (pranidhdna) 
and these efforts (prayoga) have in view only the service of all beings (sarvasattvartha). 
As long as this work is not completed, it is impossible that the Buddha is parinirvanized 
in complete annihilation (@tyantikaparinirvadna), for his vows and his efforts would both 
be sterile (nisphala). Therefore the parinirvanized Buddha is the apparitional body 
(nirmanakmaya) and not the essential body (svabhavikakaya).” (U) 


36 - 2. [Translated acc. to P, T 1593, p. 132a25-132b16]. 


Why is the apparitional body (nirmdadnakaya) not the essential body 


(svabhhavikakaya)? - For eight reasons: 


i) It is impossible that the Bodhisattva who, a long time ago (cirdat), has 
acquired imperishable concentrations (acyuta-samdadhi), should take birth 


among the Tusita gods and among humans. 


ii) It is impossible that the Bodhisattva who, for a long time, has the memory 
of his former abodes (pirvanivasanusmrti), should no longer know writing 

(lipi), oral arithmetic (gananda), calculus (samkhya), carving (mudra), the arts 
(Silpa), the sciences (sdastra), the practice of desirable objects (kKamaguna) and 


the enjoyment of desirable objects. 
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iii) It is impossible that the Bodhisattva who, a long time ago, has learned to 
distinguish the wrong doctrine (asaddharma-desana) from the good doctrine 
(saddharmadesana), should go in search of heretics (dirthika) and make them 


his teachers. 


iv) It is impossible that the Bodhisattva who, long ago, has penetrated 
(prativedha) the value of the the noble path of the three vehicles 
(yanatrayaryamarganaya), should still search for his path and give himself up 


to wrong asceticism (duskaracarya). 


v) It is impossible that the Bodhisattva, paying no attention one hundred 
kotis of Jambudvipas, should reach supreme enlightenment (anuttara 


bodhih) and turn the wheel of Dharma (dharmacakra) in one single place. 


vi) If, abstaining from manifesting upaya and supreme enlightenment 
(anuttara bodhih), the Bodhisattva used only one apparitional body 
(nirmanakaya) to accomplish the deeds of a Buddha (buddhakriya) elsewhere 
than in our Jambudvipa, then he would have attained enlightenment among 


the Tusita gods. 


vii) If that were not so, if it was not in Tusita that he attained enlightenment, 
why would the Buddha not appear likewise in all the Jambudvipas? That the 
Buddha does not appear elsewhere than in our Jambudvipa is a teaching 


showing neither scripture (@gama) nor reasoning (yukzti). 


viii) Someone may object: In your hypothesis, two Tathagatas appear 
simultaneously in the same world (Jokadhatu). This is not contradictory, if 
one accepts that there are many apparitional bodies (nirmanakaya), that they 


make up a plurality. 


When we speak of the same world, this concerns one and the same universe- 
of-four-continents (caturdvipa). This is why two cakravartin kings cannot be 
born, either one or the other, simultaneously in the same world. It is the 


same for the Buddhas. 


Here is a stanza: 
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Subtle apparitional Buddha bodies penetrate many wombs in the same way. 
In order to manifest omnigeneric enlightenment (sarvakarabhisambodha), 


they manifest in the world. 


36 - 2. Comm. Taishé 1595, p. 267c9-268c12. 


There are eight reasons proving the difference between the apparitional body and the 


essential body: 


i) From the first bhimi up to the tenth bhimi, during thirty-three incalculable periods 
(asamkhyeya, chap. V, § 6), the Bodhisattva has acquired five hundred imperishable 
concentrations (acyutasamadhi). Long ago, he has abandoned the threefold world 
(traidhdatuka) of desire. It is impossible that he should be reborn in a divine destiny and, a 
fortiori, among humans in the royal family of the Sakyas. In order to convert beings, he 
seems to take on a human body, but there is no reason that this body exists truly in the 
world. Therefore it is not a body of retribution (vipdkakdya) nor an essential body 


(nirmanakaya): it is an apparitional body (nirmanakaya). 


ii) From the first bhtimi up to the tenth bhimi, the Bodhisattva. For a long time, has kept 
the memory of his former dwellings (purvanivdsa) and does not lose the memory of 
innumerable arts (apramdnakald) that he has previously cultivated: the different writings 
(lipi) current in the sixty-four lands (cf. Lalitavistara, chap. X, p. 125-126); the sixteen 
mental calculations (ganana): addition, subtraction, etc.; beyond the sixteen mental 
calculations, the science of the exact numbers (samkhya) of objects making up a heap, 
and the science of the exact dimenion (pramdna) of heaps; the art of marking objects 
with a seal (mudra) in order to distinguish them; the power of increasing or decreasing; 
the art of guarding or directing (?); the sixty-four arts (kala); the eighteen vidyasthanas 
(cf. Mahavyut., 4954-4971); the sixty-four royal arts (kala), tactics ands stratagems; 
acquiring that which has not yet been acquired, increasing what has been acquired and 
distributing what has been increased to honest people. The practice of desirable objects 
refers to the six objects. Thus, the use of singers and dancers, collectors, tailors, 
apothecaries, etc., is called enjoyment of desirable objects. [On the enumeration of /ipi- 
ganana-samkhyd-mudra, etc., cf. Majjhima, I, p. 85; Milinda, p. 78; Mahavyut., 4974; 
Divya, p. 3, 26, etc.; Mahavastu, II, p. 423; Lalitav., p. 156; Kosa, IV, p. 254] For 
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innumerable periods (kalpa), the Bodhisattva remembers all the arts that he had 
cultivated in his previous abodes; his memory is unfailing. It is impossible that he should 
not know or not remember all these arts that he once practiced. In order to convert 
beings, he declares that people of inferior category can change and become people of 
higher category; he shows himself as not having these arts and as having to develop 
them. That is why his body is an apparitional body (nirmdnakaya) and not an essential 


body (svabhavikakaya) or a body of enjoyment (sambhogakaya). 


iii) For thirty-three incalculable great periods (kalpdsamkhyeya), the Bodhisattva 
cultivated the good practices zealously; his merits (punya) and his knowledge (jana) are 
complete (paripurna). It is impossible that, in his subsequent existences, he should not 
know how to tell the difference between bad and good preaching. If he were lacking this 
knowledge, what dharma would he know once he became Buddha? It is in order to 
convert the heretics that he manifests such hesitations in choice of doctrine. This is why 


his body is an apparitional body and not one or other of the two other types. 


iv) For thirty-three incalculable periods, the Bodhisattva sojourned in the ten liberations 
(vimoksa) and the ten good practices (carya). From the first bhimi, he has penetrated 
(pratividh-) the value of the noble path of the three vehicles (yanatrayaryamarganaya). 
Having cut through belief in nihilism and eternalism (ucchedasasvatagraha), he does not 
give himself up to bad painful and pleasureable practices: that is the value of the noble 
path of the first two vehicles. Rejecting belief in the existence of the conditioned 
(samskaragraha), he cultivates the good practice of knowledge free of concept 
(nirvikalpakajndna): that is the value of the noble path of the bodhisattvas. The 
asceticism (duskaracarya) of the heretics (tirthika) can destroy the dharmas already 
obtained (prapta), it cannot acquire dharmas not yet obtained (aprapta). In the two 
worlds (?), it can only destroy and not increase anything; that is why it is futile. It is 
impossible that the Bodhisattva should practice it. It is in order to convert beings that he 
stated the cultivation of asceticism; it is not for retribution that he appears to practice it. 


That is why his body is an apparitional body and not either of the other two bodies. 


v) When the Bodhisattva is cultivating the path throughout 10,000 kofis of Jambudvipas, 
he ripens beings of 10.000 kotis of Jambudvipas. When he attains enlightenment, it must 
be that he assumes bodies everywhere. But he receives only one single body, a body of 


retribution (vipdkakaya) and cannot have many of them. If that were so, why would he 
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not assume a retribution body separately in a higher place, in all places accomplishing his 
work of conversion by means of apparitional bodies (nirmdnakmaya)? It is impossible 
that he would give up 10,000 kotis of Jambudvipas and accomplish enlightenment 
(sambodhi) and the turning of the wheel of Dharma (dharmacakrapravartana) only 
partially in one single Jambudvipa. It is in order to convert beings and bring them the 
knowlege that a Buddha has appeared in the world that he manifests all these activities, 
such as bodhi under the banyan tree, preaching in India, etc. This is why this body of the 
‘historical’ Buddha is an apparitional body (nirmanakaya) and not one or other of the two 


other bodies. 


v1) If you maintain that he attains supreme enlightenment (anuttara bodhih) in only one 
single Jambudvipa and that elsewhere he abstains from such upayas as entering the womb 
(garbhavakranti), etc., and only manifests apparitional bodies (nirmanakdaya) in order to 
accomplish the deeds of a Buddha (buddhakriva), why do you not maintain that a 
Bodhisattva, as you represent him here, attains supreme enlightenment in Tusita and not 
under the banyan tree, in one single Jambudvipa, and that everywhere else, he is content 
with manifesting apparitional bodies in order to accomplish the deeds of a Buddha? This 
body, that of Sakyamuni of our Jambudvipa, would then not be an apparaitional body 


according to you. 


Cf. Taishé 1596, p. 320b5: If you say that he attains enlightenment in only one single 
place [in our Jambudvipa], and that everywhere else he is content to manifest apparitional 
bodies with their entourage (parivara), why would it not have been among the Tusitas 
that he would have attained enlightnment, being content with manifesting apparitional 


bodies in all the universes-of-four-continents? 


[P. Demiéville: Evidently here the author is addressing himself to the school that does 
accept the doctrine of the nirmana body but does not accept that the ‘historical’ 
Sakyamuni was one. And the author seeks to win them over by saying: ‘Then it should be 
easy for you to accept that he was already Buddha in Tusita’, i.e., outside the dvipas and 


that in India there was but one nirmdna.| 


vii) If it was not in the Tusita heaven that he attained enlightenment, then he must attain 
it everywhere ... There is neither scripture (@gama) nor reasoning that can demonstrate 


the doctrine that he attained it in one single place, i.e., in one single Jambudvipa. 
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Therefore this body, i.e., the Sakyamuni of our Jambudvipa, is an apparitional body and 


not one or the other of the two other bodies. 


[P. Demiéville: It is a fact that the Buddhas are many, as we will establish in the eighth 
reason. Thus, if you do not accept that these multiple Buddhas are all nirmanas of a 
transcendent Buddha who has 'really' attained bodhi, then there is only one possibility: it 
is that the attaining of bodhi is itself only nirmana and is produced everywhere by 
nirmana: which is what we maintain from our side. - We are going to show that it is 
inadmissible that the Buddha is realized in one single Jambudvipa, which is in no way 
established even by tradition; then one of two things: either the Buddha of our single 
Jambudvipa was already Buddha in heaven - then he is just one kind of nirmana of his 
antecedent in Tusita - and it is from him all the other Buddhas emanate by nirmana; or 
else this Buddha of our Jambudvipa, like all the others, is quite simply emanated by his 


other two bodies. ] 


Dh, Taish6 1596, p. 320a16: Why not accept that the Buddhas appear likewise [acc. to 
Huian-tsang: simultaneously] in all the Jambudvipas? Neither scripture nor reasoning can 
demonstrate that this is not so. - Comm., p. 320b8: If you say that he did not attain 
enlightenment in all the universes-of-four-continents (cdturdvipa), that is impossible, for 


there is neither scripture nor reasoning that are opposed to it. 


viii) “In one single sahaloka, two Tathagatas appear simultaneously.” This scriptural text 
is not contradictory to our doctrine. Why? Because it is acknowledged that the 
apparitional bodies (nirmanakaya) consist of a plurality. That these apparitional bodies 
are many, that there are apparitional bodies everywhere, there is nothing impossible 
there. That is why this body is an apparitional body and not one or other of the two other 
bodies. - Thus we are able to prove that you are in contradiction with the stitra if you say 
that the Buddha is not seen in a single one of hundreds of kotis of universes. There are 
some who say that two Buddhas cannot be born simultaneously in one single great 
trichiliocosm (mahdatrisahasralokadhatu) and that it is the same for the cakravartin kings. 
But you must interpret this siitra in the light of the case of the cakravartin kings. Two 
cakravartin kings cannot be born simultaneously in one and the same universe, but there 
is nothing preventing them being born in different universes. It is the same for the 


Tathagatas. 
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Explanation of the stanza: The Buddha descends from the Tusita heaven in Jambudvipa 
in order to be conceived there. At this moment, he creates all his disciples by nirmana, 
Sariputra, etc., who are conceived. Thanks to this creation, supreme enlightenment 
(anuttara bodhih) with its signs (sakara) can be manifested: if there were only the two 
lower vehicles, it would be impossible to show that the Buddha is superior. If there were 
only the superficial and narrow knowledge of these two vehicles, it would be impossible 
to show that the wisdom of the Buddha is endowed with all the signs (sakara). The 


fictive bodies of Sariputra, etc., appear in the world in order to show that. 


37. Since the enjoyment body (sambhogakmaya) and the apparitional body 
(nirmanakaya) are both transitory (anitya), how can the sitra say the the body of 
the Tathagata (tathdgatakaya) is eternal (nitya)? - Because the resultant body 
(nisyandakaya = sambhogakaya) and the apparitional body both depend on the 
eternal dharmakaya. Since the enjoyment (sambhoga) is never interrupted 
(samucchinna) and appearances (nirmana) are always re-occuring, we know that 
the body of the Tathagata is eternal. Compare the phrase: it always experiences 
happiness (sada sukham anubhavati), and the phrase: it always nourishes (sada 


pindam prayacchati). [151c29] 


37. Comm. Bh 379b24-379c4. bh 231b7-232a5, U 448c15-28, u 355a8-355b7. 


“A sutra says: The body of the Tathagata (tathagatakaya) is eternal (nitya). But the 
enjoyment body (sambhogakaya) and the apparitional body (nirmdnakaya) of the Buddha 
are transitory (anitya). Then how can the body of the Tathagata be eternal? - Although 
these two bodies in question are transitory, they depend (nisrita) on the dharmakaya and, 
as the dharmakaya is eternal, they also are proclaimed to be eternal. An ‘eternal body’ is 
eternal by its nature (svabhavanitya) or eternal by means of its basis (asrayanitya). This 
shows that the resultant body (nisyandakaya = sambhogakaya) and the apparitional body 


are eternal by equivalence (parydyena) and not eternal by nature (svabhdvatah). 


In regard to the enjoyment body, the enjoyment is never interrupted; compare the phrase: 
it always experiences happiness. In a similar way, people (Joka) say about X: he always 


experiences happiness (sada sukham upabhunakti). Although the happiness experienced 
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by X is neither eternal (nitya) nor uninterrupted (asamucchinna), it is said, nevertheless, 
that he always experiences happiness. It is the same for the enjoyment body of the 
Buddha: although it is not eternal, it is sometimes proclaimed to be eternal because, in 
the various assemblies of bodhisattvas, he experiences (upabhunakti) the great bliss of 
the Dharma (mahddharmasukha) uninterruptedly. The apparitional body of the Buddhas 
appears many times (abhiksnam) without ever being interrupted: it is from this special 
point of view (tendabhiprayena) that it is proclaimed to be eternal. Compare the phrase: 
he always gives food. Here, people say about X: he always gives food (sada pindam 
prayacchati) even though X does not give food uninterruptedly. However, as he gives 
many times (abhiksnam) and his generous intention persists, it is said that he always 
gives food. It is the same for the apparitional body of the Buddha. If it is proclaimed to be 
eternal, it is not that it is without birth (utpdda) or destruction (nirodha) but because it 
appears many times for the benefit of beings to tbe converted (anivuneyasattvan) without 


ever stopping. It is in this sense (abhipraya) that it is proclaimed eternal.” (U) 


38. [Translated according to H]. The apparitional body (nirmdanakaya) of the 


Buddha does not last eternally (atyantam) for six reasons (hetu): 


i) because its activity (Kriya) ends (paripirna) when he has liberated (vimuc-) 


the beings destined to be ripened (paripdcyasattva). 


ii) to prevent (nirdkr-) the rejecting of nirvana under the pretext of seeking 


(paryes-) the eternal body (nityakdaya) of the Tathagata. 


iii) to prevent one fromn despising (avajia) the Buddhas and so that one 
becomes attached to understanding (avabudh-) the exposition of the profound 


Dharma (gambhiradharmadesana). 


iv) in order to arouse interest (autsukya) with regard to the Buddha. He is 
afraid that actually those who see him continually might feel disdain 


(vimanana) for him. 


v) in order to stimulate the individual's energy (pratyatma-virya) among 
beings. In this way they know that the teacher of the Dharma (sastr) of the 
Dharma is difficult (durlabha) to find. 
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vi) in order that beings ripen (paripac-) quickly (sigram) by not giving up the 


yoke (dhura) of their personal energy (svavirya). 
Here are two stanzas: 


a. Because his activity (kriyd) is complete (paripirna), in order to prevent 
rejection of nirvana, in order to prevent disdain (avajia) for the Buddhas, in 


order to stimulate interest (autsukya) in regard to the Buddha, 


b. in order to stimulate the personal energy (pratydtmavirya) of beings and in 
order to ripen them (paripac-) quickly (sigram), the apparitional body of the 
Buddha is not present definitively (@tyantikam). [152a11] 


38. Comm. Bh 379c17-18, bh silent, U 449a12-29, u 355b7-356a6. 


“1) Because his activity is complete when he has delivered beings destined to be ripened. 


[This reason is not commented on; see § 38-2] 


ii) In order to prevent the rejection of nirvana under the pretext of seeking the eternal 
body of the Tathagata. This explains why the Tathagata enters into nirvana. It is because 
the body of the Tathagata is transitory (anitya) that one desires nirvana. If one were 
looking for (paryes-) the eternal body of the Tathagata, one would turn one's back 
(prsthibhu-) on nirvana. But the Bhagavat seems to be annihilated (nirudh-) and 
manifests a transitory body in order that one may desire an absolute (@tyantika) and in 


order that eternal (nitya) nirvana be sought. 


iii) In order to prevent disdain for the Buddhas and in order that one becomes attached 
to understanding the exposition of the profound Dharma. If the apparitional body of the 
Buddha were eternal, beings would not use the means (updya) to understand (avabudh-) 
his exposition of the profound Dharma (gambhiradharmadesana); they would say: "We 
don't understand it now, but surely we will understand it later." If the Buddha continually 
questioned his listeners (srdvakas), thay would answer scornfully (avajnd) and, being 
attached to their own views (drsti), they would say: "We challenge the question for such 
and such a reason." But if they knew that that the Buddha was going to leave the world, 
to what would they direct their scorn? They would agree to say: "We do not know this 


truth and, when the Buddha will be nirvanized, who else could explain it to us without 
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error (viparyasa)?" This is why they exert themselves to understand the Dharma that the 


Buddha proclaims to them before he enters into nirvana. 


iv) In order to arouse interest with regard to the Buddha. This reason is not explained; 


see § 38-2. 


v) In order to stimulate personal energy in beings. In this way they know that the 
Dharma is hard to find. When they know that the Bhagavat is going to enter into nirvana, 
they personally (pratydtmam) exert their energy (virva). The Buddha is the master who 
teaches the Dharma in the world; when he is no longer there, the world is without 


support. Knowing that, they exert their energy. 


vi) In order that beings ripen quickly by not rejecting the yoke of personal exertion. In 
order that they exert their energy and avoid rejecting (niksip-) the good yoke 
(kusaladhura) by saying: "Our roots of good (Ausalamiula) will ripen inevitably as long as 


the Bhagavat has not been annihilated (niruddha)." 


For these six reasons, the apparitional body of the Buddha does not last eternally. In 
order to summarize the ideas explained above, the author says the stanzas: Because his 


activity, etc.” (U) 


38 - 2. [Translated according to P, T 1593, p. 132b17-29]. 


There are six reasons why the Buddha Bhagavats do not dwell eternally as 


nirmanakaya: 


i) Because their activity (kriyd) is complete (paripuirna) when they have 


delivered (vimuc-) beings who are already ripened (paripakvasattva). 


ii) When they have obtained deliverance (vimukti), beings seek (paryesante) 
parinirvana. But the Buddha wants them to reject the idea of parinirvana 


and to seek to attain the eternal body of the Buddha (nityabuddhakaya). 


iii) In order to remove any erroneous thought (avajidcitta) they may have 
with regard to the Buddhas and in order to lead them to penetrate 
(pratividh-) the profound (gambhira) tathatadharma and the 


subasitadharma. 
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iv) In order that these beings experience feelings of interest (autsukyacitta) 
towards the body of the Buddha and not be satisfied (samtusti) by seeing him 


continually . 


v) In order that these beings exert their energy (virya) personally 
(pratyatmam) by knowing that the teacher of the Dharma (sastr) is going to 


disappear. 


vi) In order that these beings quickly reach the ripened state 
(paripakavastha) by preventing them from abandoning the energy the yoke of 
which they bear. 


Here are some stanzas: [cf. above, § 38]. 


38 - 2. Comm. Taishé 1595, p. 268c13-269a17. 
“There are six reasons why the Buddha must abandon his nirmanakaya: 


i) When the activity of the nirmanakaya of the Tathagata has come to an end, this 
nirmanakaya does not exist any longer. Ripening beings and making them obtain 
deliverance (vimukti) is the activity of the nirmanakaya. When all beings are ripened and 


delivererd, this activity is finished. 


ii) When beings are liberated from the obstacle of the afflictions (A/esavarana) they seek 
nirupadhisesanirvana. In order to change this mentality and demonstrate that the 
nirmanakaya is without reality (asadbhita), the Buddha abandons his nirmanakaya. He 
teaches the distinct existence of an eternal dharmakaya which itself is truly existent 
(paramarthasat). In order that beings stop pursuing the idea of the nirupadhisesanirvana 
of the lesser vehicle and in order that they seek the eternal dharmakaya, the nirmanakaya 


does not last eternally. 


iii) When beings take note of the fact that the Buddha, like themselves, is subject to birth 
(jati), old age (jara), sickness (vyddhi) and death (marana), they conceive scorn (avajnda) 
for the Tathagata. But the Buddha wants these beings to recognize the true body 
(paramarthakaya) of the Tathagata and his false body (samvrtikaya). The true body is the 
body of the Tathagata and the body of the good preaching (subhdsitakaya). The good 
body of preaching is the result that accords with the body of the Tathagata and is called 
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the subhasitakaya. These two bodies are called dharmakaya. This Dharma is very 
profound (atigambhira) and hard to penetrate (pratividh-); it is not graspable by people 
of lower category. But those who have penetrated it conceive profound respect for the 
Tathagata. The false body (samvrtikdya) is the nirmanakaya. In order to show that this 
body is imaginary (parikalpita) and without true reality (asadbhita), the nirmanakaya 


does not last eternally. 


iv) If the Buddha remained always in one single nirmanakaya, the beings who would see 
him for the first time would feel interest (autsukya), but then, after a while, they would 
experience satiety. But if the nirmanakaya undergoes all kinds of wondrous 
transformations (adbhutaparinama) in its color and shape (rijpasamsthdna), the beings 
who see him continually feel ever a new interest and ignore their satiety. This is why the 


nirmanakaya does not last eternally. 


v) If the Buddha always remained as nirmanakaya, beings would not bother themselves 
with him. Also the Tathagata abandons his mirmanakaya in order that, knowing that the 
Buddha will not be in the world for a long time, beings will make an effort and train 
rhemselves without depending on someone else ... This is why the nirmanakaya does not 


last eternally. 


v1) We have just shown how beings who have not developed effort are led to develop it. 
Now it will be shown how those who already have developed effort do not abandon it. By 
developing the wisdom of concentration (samdadhiprajna), perfection is soon reached 


(sampad). This is why the nirmanakaya does not last eternally.” (P) 


39. [According to H]: 


Objection: The dharmakaya of the Buddhas is without beginning 
(anaddhikalika), is homogeneous (nirvisista) and infinite (aprameya); therefore 


it is not necessary to acquire (adhigam-) it to make efforts (prayatna). 
Answer: Here is a stanza: 


If the state of Buddha (buddhalabha) which is homogeneous (nirvisista) and 


infinite (aprameya) caused beings to neglect the efforts necessary to obtain it, 
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this state of Buddha (buddhalabha) would be always acquired without cause. 


But to remove such a cause is not permissible. [152a15] 


The Mahayanasamgraha, the work of master Asanga, is now completed. 


39. Comm. Bh 379c23-380a12, bh 232a5-232b5, U 449b5-16, u 356a6-356b7. 


“An objection is raised here: The dharmakaya of the Buddhas is without beginning 
(anadhikalika), is homogeneous (nirvisista) and infinite (aprameya); it is the cause of 
obtaining (adhigamahetu) buddhahood. Why should an effort be made to seek this 
buddhahood (fo kouo = buddhata)? - There is yet another objection: The dharmakaya is 
without beginning, is homogeneous and infinite; one single Buddha suffices to assure the 
service of all beings (sarvasattvarthaktiyda); thus it is unnecessary to exert oneself to 
become Buddha. 


In order to refute these objections (codyaparihara), the author says: If the state of 
Buddha, etc.: if the state of Buddha (buddhdadhigama), without beginning, homogeneous 
and infinite, caused beings to neglect the efforts necessary to obtain buddhahood 
(buddhata), this state of Buddha would always be acquired without cause. But since the 
state of Buddha does not cause beings to neglect the efforts necessary to obtain 
buddhahood, the objection does not hold. If one could attain buddhahood without effort, 
all beings would have attained it right from the beginning. This is why it is not permitted 
to suppress the cause, i.e., the necessity of effort. - Moreover, the dharmadhatu of the 
Buddhas, without beginning, homogeneous and infinite, was originally the cause for 
everyone to acquire buddhahood and it led the bodhisattvas, whose minds were full of 
compassionate resolve (karunapranidhanapariksiptacitta) to seek buddhahood zealously. 
These bodhisattvas sought buddhahood and used their efforts to ensure the service of all 


beings (sarvasattvarthakriya).” (VU) 
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NOTES 


The bibliography on the three bodies of the Buddha is immense; a mass of information 
(sources and works) may be found in Hébégirin, under Busshin, p. 174-185; Siddhi, 
Appendix III, p. 762-813. 


There are many similarities between the present chapter and the 
Abhisamayalamkaraloka, chap. XXIX. 


On the buddhology of the Vijfiaptimatra school (Saramati, Asanga, Vasubandhu, 
Bandhuprabha) see especially: Uttaratantra, p. 240-288; Sutralamkara, IX, 60-66; 
Samgraha, chap. X; Prajiaparamita-stitrasastra, T 1510, k. II, p. 792; 
Saddharmapundarikopadesa, T 1520, p. 18c3 (three bodhis); DaSabhimikasutrasastra, T 
1522, k. I, p. 130c seq.; Buddhabhtimisitrasastra,T 1530, k. VII, p. 325c; 
Madhyantavibhanga, p. 191, Siddhi, p. 693-716. 


1. Definition of the three bodies: 


Madhyantavibhanga, p. 191: praptyavastha buddhanam dhrmakaya iti 
sarvavaranaprahanat tatpratipaksandsravadharmabijapracaydc 
casrayaparavrttyatmakah sarvadharmavasavarti ... anye tu 
nihsesagantukamalapagamat suvisuddho dharmadhatur eva dharmatakayo 
dharmakayaiti varnayanti. Sarasminn api jneyve ‘saktapratihata-pravrttivisistajnanam 
dharmakaya ity apare. — asnusamsavastha sambhogikah kaya iti svabhaviko yasmin 
vuavasthite ‘bhisambudhyate. yena kayena nisthagatair bodhisattvaih saha 
parsanmaandalo dharmasamgitim anubhavati sa sambhogokah kayah. - 
krtyanusthanaavastha nairmanikah kaya iti svabhavikakayasritah sattvasayalocano 


vineyartham prakriyapravrttav aanataprabhedo nairmmanikah kayah. 


Abhis. al. al., p. 914 (10): prathamo ye smrtyupasthanddayo jnanatmaka lokottara 
dharmadhaqturupatvad anasrava malanam agantukatvena sarvaprakaram visuddhim 
prakrtiviktalakaanam praptas tesam ya prakrtih svabhavo ‘nutpddariipo ‘yam muner 
buddhasya bhagavato lokottarena margena prapyate na kriyata ity akrtimarhena 


mayopamavijnanasarvadharmapratipattya ‘dhigatah svabhavikah kayah. — p. 916 (9): 
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lokottaran evanastavan dharmaan abhyupagamya tesadm ya prakrtir anutpadata 
tallaksanah svabhavikakayah. sa eva ca dharmatakayo dharmakaya. — p. 918 (12): 
tadanu dasabhumipravistamahabodhisattvaih saha 
paramanadyamahayanadharmasambhogapritisukhopabhogat sambhogiko ‘yam kayo 
dvatrimdallasanasiityanuvyanjanavirdjitagatro rupakayasvabhavas trtiyvo buddhasya 
bhagavato grahyah. — p. 923 (23): tadanu yena sakyamunitathagatadiriupen’ 4 samsaram 
sarvalokadhatusu sattvanam samihitam artham samam karoti asau prabandhataya 
‘nuparato nairmaniko buddhasyabhagavatsah sarvabdalajanasadharanas caturtho 


‘vasatavyah. On sarvadharmavasita, cf. Siddhi, p. 653. 


The twelve acts of the Buddha: Lalitavistara, analyzed in Bu-ston, II, p. 7-72; 
Dasabhimika, p. 14 (20); Uttaratantra, p. 254. 


3. The natures of the dharmakaya: Uttaratantra, p. 251-253; Trimsika, st. 29-39, p. 43-45; 
Siddhi, p. 693, 703-704; 710, 789. 


i. ASrayaparavrtti: see notes to chap. I, § 57; IX, v. 1; Trimsika, p. 44-45. 

ii. Sukladharma: Sitralmakara, IX, 4. - The ten vasitas: definitions in Madh. avatara, p. 
347(11) - 348 (3); Bodh. bhiimi, p. 70 (7). 

iii. Advaya: a. Bhavabhavavadvaya, second quality of the Buddha. above chap. II, § 33; 
Sitralamkara, IX, 24-25. - b. Samskrta-samskrtadvaya, Sitralamkara, IX, 14. - c. 
Nanattvaikatvadvaya, below, § 33; Sitralamkara, IX, 26, 77, 82-85; Madhyantavibhanga, 
p. 103 (19) (dharmakayasyabhinnatvam); Avatamsaka, T 278, k. V, p. 324 (9), 429b20; 
Mahaprajhaparamitasitra, T 220, k XXV, p. 972a22. 


iv. Nitya: Uttaratantra, p. 255; Sttralamkara, [X, 66 (prakrtydnityata svabhavikasya 
svabhavena nitvatvat); Madhyantavibhanga, p. 187 (21) (dharmakayasyanucchedah). 


v. Acintya: Uttaratantra, p. 256; Trimsika, p. 44 (21): acintyas tarkagocaratvat 
pratyatmavedayatvat drstantabhavac ca; Siddhi, p. 699. 


4. Vajropamasamadhi, adnantaryamarga of obtaining the dharmakaya: KoSa, IV, p. 231; 
VI, p. 190, 228-229, 265, 300; VII, p. 62; VIII, p. 192, 195; Uttaratantra, p. 223; Bodh. 
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bhimi, p. 405; Sutralamkara, XIV, 45; Madhyantavibhanga, p. 157 (1); Siddhi, p. 3, 162, 
667, 685. 


5. Vibhutva of the Buddha resulting from various paravrttis: Sitralamkara, IX, 38-48; 
Siddhi, p. 600 (rupaskandha- and skandhacatuskaparavyrtti). 


Adrstamirdhalaksana, in Tibetan spyi gtsug bltar mi mthon ba, in Chinese wou kien ting 
siang. The dictionary of Mochizuki restores it, without reference, as 
anavalokitamiurdhatas. This is the usnisa as it is invisible to the sattvas of the 
traidhatuka, or to the devas and manusyas, or to the bodhisattvas of the two yanas as 
well. Sometimes it is counted amongst the 32 /aksanas, sometimes among the 80 
anuvyanjanas. For example, in the Mahaprajfiaparamitastitra, T 220, k. 381, p. 968c18, 
ting siang wou neng kien is the 65th anuvyanjana, whereas the usnisa is the 32nd 
laksana. In the PaficavimSatisahasrika P. P., T 223, k. 24, p. 395e28, the wou kien ting is 
the first anuvyanjana, while the usnisa is the 32 nd /aksana. The Yogacarabhimisastra, T 
1579, k. 49, p. 566 seq, counts it as one of the /aksanas with the usnisa. The biography 


and details are in Hobégirin, under Chéso. (P. Demiéville) 


The four jianas, the knowledge of the mirror, etc., and the revolution of the vijfianas: 
Mahavyut., 111-114; Dharmasamgraha, XCIV; Sutralamkara, IX, 67-76; 
Buddhabhimisitra, T 680, p. 721 seq.; Buddhabhiimisttrasastra, T 1530, k IH, p. 301a; 
k. IV, p. 306c; k. V, p. 312a; k. VI, p. 316c; Siddhi, p. 681-692. 


Dharani and samadhimukha: Bodh. bhtimi, p. 272 (12); Sttralamkara, XI, 23; XVII, 26; 
Uttaratantra, p. 219; Siddhi, p. 613, 618, 633, 659. 


6. Buddhavihara; cf. Bodh. bhimi, p. 90 (7): yat tathasgatas tribhir niruttaraih 
apratisamair viharaih tadbahulavihari aryena viharena divyena bhramena, iyam asya 
vihdtaparamatety ucyate. tatra sunyatanimitta-pranihhitavihara 
nirodhasamapattiviharas caryavihara ity ucyate. catvari dhyandny ariuipyasamapattasyas 
ca divyo vihara ity ucyate. catvary paramanani brahmo vihara ity ucyate. tasmdc ca 
punas trividhad viharac catvarah parama yair viharais thatagatas tadbahulaviharino 


bhavanti. arydd viharac sunyataviharo nirodhasamapattiviharas ca. divydd viharad 
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aninjyacaturthyadgyanaviharah, brahmad viharati karunaviharo yena thatagatas 
triskrtvo ratrau triskstvo divase satkrtvo ratrimdivena buddhacaksusa lokam 


vyavalokayati... 


7. Cf. chap. X, § 5 


8. Cf. chap. X, § 3c. (nanatvaikatvadvayalaksana) and chap. X, § 33. - Cf. Sitralamkara, 
IX, 66: te ca trayah kayah sarvabuddhanam yathakramam tribhir nirvisesad asrayena 
dharmadhator abhinnatvat asayena prthag buddhdasayasyabhavat. karmand ca 
sadharanakarmakatvat . tesu ca trisu kayesu yathakramam trividhd notyata veditavya 
yena nityakaydas thatagata ucyante. Prakrtya nityata svabhavikasya svabhavena nityavat. 
asramsanena sambhoghikasya dharmasambhogavicchedat. prabandhena 


nairmanikasyantarvyaye puna punar nirmanadarsat. - Cf. chap. II, § 33. 


9. The gunas of the Buddha. - The present list, drawn from Sutralamkara, XX-XXI, 43- 
59, is repeated almost word for word in Abhidharmasamuccaya, T 1605, k. XIII, p. 
690c11; Abhidharmasamuccayavyakhya, T 1606, k. XIII, p. 757c18; 
Abhisamayakaraloka, XXIX, p. 914 (24) - 916 (8). The Uttaratantra, p. 264, lists 64 
properties of the Buddha. Bodh. bhtmi, p. 89 (3) enumerates 140 buddhadharmas which 
it describes in the /aksanadvyanjanapatala, p. 375-383 and the pratisthapatala, p. 384- 
410. Here is this list: tatredam catvarimsadauttaram buddhadharmasatam. 
dvatrimsamahdapurusalaksanani asitir anuvyanjanani catasrah sarvakarah parisuddhayo 
dasa balani catvari vaisaradyani trinI smrtyupasthanani triny. araksyano mahakaruna 
asampramosadharmata vasanasamudghatata sarvakaravarajndnam ca. - Lengthy 


definitions in Satasahasrika P.P., chap. LX, p. 1427 seq. 


10. The four apramanas (= brahmaviharas).- Defined in Abhis. al al., p. 914 (25): 
apramanani maitryadicaturbrahmaviharah. - Cf. Digha, II, p. 196, II, p. 220; 
Theragatha, I, st. 649; Jataka, I, p. 139; II, p. 61; metta, etc.: Visuddhimagga, I., p. 111, 
295; Atthasalini, p. 192; Divya, p. 224 (28); Kosa, p. 196-203; Vibhasa, T 1545, k. CXLI, 
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p. 726c15; Mahavyut, 1504-1507; Dharmasamgraha, XVI; Saddharmapundarika, p. 142; 
Sitralamkara, XVII, 17-288; XIX, 43; Bodh. bhumi, p. 241-249; Uttaratantra, p. 86, 288. 
- Also in Yogasutra, I, 33. 


11. The eight vimoksas.- Defined in Abhis. al al, p. 914 (25): adhyatmam rupyarupt 
bahirdha rupanI pasyatiti dvau, Subham vimoksam kayena saksatk rtvopasampadya 
viharatity ekah, akasavijnand-kimcanyananaivasamjnayatananiti catvarah 
samjnaveditanirodha ity eka ity astau vimoksah. - Cf. Digha, IU, p. 262; Anguttara, I, p. 
40; IV, p. 306; Vibhanga, p. 342; Patisambhida, II, p. 38-40; Atthasalini, p. 190; 
Dhammasangani, p. 53; Mahavyut., 1511-1518; Dharmasamgraha, LXI; Kosa, VIII, p. 
203-211; Kosavyakhya, p. 597 (8), 643 (18); Vibhasa, T 1545, k. CXLI, p. 727a1; 
AvadanaSataka, II, p. 69 (2), 154 (14); Saddharmapundarika, p. 29 seq. et passim. 


The eight abhibhvayatanas. - Defined in Abhis. al al., p. 915 (3): 
adhyatmariparupasamjnanau pratyekam parittadhimatrakarabhyam bahirdha rupanI 
pastatas tany abhibhiya janita iti catustayam. adhyadtmaripasamjny eva 
nilapitalohitavadatan abhibhiya pastari catustayam ity astavidham abhibhvayatanam. - 
Cf. Digha, II, p. 110; IH, p. 260, 287; Majjhima, II, p. 13; Anguttara, I, p. 40; IV, p. 305, 
348; V, p. 61; Dhammasangani, p. 52; Atthasalini, p. 387; Visuddhimagga, p. 175 seq.; 
KoSa, VIII, p. 211-213; Vibhasa, T 1545, k. CXLI, p. 727a11; Mahavyut., 1520-1527; 
Sitralamkara, VII, 9; XXI, 44; A.S., T 1605, k. VII, p. 691a12; A.S.V., T 1606, k. XIII, 
p. 758c5. 


The ten kritsnayatanas.- Definitons in Abhis. al. al, p. 915 (2): 
prthivyaptejovayunilapitalohitavadatavijnanakasam iti krtsnam dasavidham. - Cf. Digha, 
IH, p. 268, 290; Majjhima, II, p. 14; Anguttara, V, p. 46 seq., 60; Nettippakarana, p. 89. 
112; Patisambhida, I, p. 28; Visuddhimagga, I, p. 110; Kosa, VII, p. 213-215; 
Kosavyakhya, p. 692 97); Vibhasa, T 1545, k. CXLI, p. 727a19; Mahavyut.. 1529-1540; 
Sitralamkara, VII, 9; XXI, 44; A.S., T1605, K. VIL, p. 691a18; A.S.V., T 1606, k. XII, 
p. 759a21. 


12. Arana and aranaviharin. - Defined in Abhis. al. al, p. 915 (6): 


parasamtanagataklesaranaprabandhonmilanat samadhir ity asana. - Nettippakrana, p. 
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55; Vibhanga, p. 19 seq; AvadanaSataka, II, p. 131 (5); Divya, p. 401 (4); Mahavastu, I, 
p. 164 (15), 165 (5); 509; II, p. 292 (17); Lalitavistara, p. 358 (2), 361 (20), 423 (22), 437 
(21) (ranamjaha); Kosa, I, p. 13; IV, p. 121; VU, p. 86-87; Kosavyakhya, p. 22 (30); 
Abhis. al., VII, st. 7; Abhis. al. al, p. 21 (25), 28 (17), 40 (19), 83 (17), 917 (1); 
Sutralamkara, XXI, 45; Bodh. bhiimi, p. 89 (1); A.S., T 1605, k. VII, p. 691a23; A.S.V., 
T 1606, k. XIV, p. 759b9. 


The Abhis. al. al., p. 917 (2), shows the difference between the arana of the sravaka and 
that of the Buddha: ma 'smaddarsanat kasyacit klesopattih syad iti 
mausyaklesopapattipariharita sravakadyarana -samadhih. thatagatanam tu 


sakalajanaklesaprabandhonmilanam sydd gramadisu. ity asarnadsamadhivisesah. 


13. Pranidhijfiana. - Defined in Abhis. al., VIII, st. 8: anabhogam anasangam avtaghatam 
sada sthitam, sarvaprasnapanud bauddham pranidhijfianam isyate; Abhis. al. al, p. 915 
(7): samyagapagata sarvanimittasan .... Iti pranidhijfianam. - Cf. KoSa, II, p. 303; VI, 
p. 172; VIL, p. 88-89; Sutralamkara, XVII, 54; XXI, 46; Bodh. bhiimi, p. 89 (1); A.S., T 
1605, K. VII, p. 691a24-26; A.S. V., T 1606, k. XIV, p. 759b17. 

The Abhis. al. al., p. 917 (9) shows the difference between the pranidhijfiana of the 
sravaka and that of the bodhisattva: nirmittatvenasvarasapravrttam svasarasapravrttam 
vastvanabhinivesad rupddisangavigatam savasanaklesajneyavaranaprahanat 
sarvajneyadvyaghdtam a samsaram avasthanat sada sthitam samyakpratisamvillabhat 
prasnavisarjanakari tathagatam pranidhijnanam iti sravakadipranidhijnanad visistam 


istam. 


14. The four pratisamvids. - Defined in Bodh. bhtimi, p. 258 (5): yat sarvadharmanam 
sarvaparyesu ydvadbhavikataya yathavadbhavikataya ca bhavnadmaya asaktam 
avivartyam jnanam iyam esam dharmapratisamvit. yat punah sarvadharmandm eva 
sarvalaksanesu yavadbhavikataya yathavad bhavikatasaya ca bhavanamayam asktam 
avivartyam jnanam iyamesam arthapratisamvit. yat punah sarvadharmanam eva 
sarvanirvacaesu yavadbhavikataya yathavadbhavikataya ca bhavanamayam asaktam 
avivartyam jnanam esam niruktipratisamvit.yat punah sarvadharmanam eva 


sarvaprakarapadaprabhdesu yavadbhavikataya yathavadbhavikataya ca bhavanamayam 
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asaktam avivartyam jnanam iyam esam pratibhana-pratisamvit. - Cf. Anguttara, II, p. 
160; III, p. 113, 120; Patisambhida, I, p. 88, 119; II, p. 150, 157, 185, 193; Vibhanga, p. 
293-305; Visuddhimagga, p. 440 seq., Milinda, p. 214; Lalitavistara, p. 2 (13), 35 (16), 
287 (10), 343 (4); AvadanaSsataka, I, p. 96 (8); Kosa, VII, p. 90-95; Vibhasa, T 1545, k. 
LXXIX, p. 410 (on the gift of languages); Mahavyut., 197-200; Dharmasamgraha, LI; 
Saddharmapundarika, p. 202, 204; Dasabhiimika, p. 77; Bhadramayakara, p. 57; 
Samdhinir., VIII, v. 19-23; Abhis. al., VIII, st. 3; Abhis. al. al, p. 455 (25); Sttralamkara, 
XVIII, 34-37; XXI, 47; Bodh. bhumi, p. 258 (4), 353-354 (pratisamvidvihara); 
Madhyantavibhanga, p. 2 (5); 98 (8), 106 (7), 190 (23), 254 (7); Uttaratantra, p. 117, 292; 
Siddhi, p. 652; A.S., T 1605, k. VIL, p. 691a27; A.S.V., T 1606, k. XIV, p. 759b23. - See 
also Samgraha, above, chap. V, § 2. 


15. The five and the six abhijfias.- Infinite bibliography: Vibhasa, T 1545, k. CXLI, p. 
726b22; Kosa, VII, p. 97-126; Mahavyut., 202-209; Dharmasamgraha, XX; 
Dasabhimika, p. 34-37; Madh, avatara, p. 56; Siksasam., p. 243; Bodhicarav. paij., p. 
428 (4); Sitralamkara, VII, 1; XXI, 48; Bodh. bhimi, p. 58; Uttaratantra, p. 148, 180, 
190; A. S., T 1605, k. VII, p. 691b6 seq.; A.S.V., T 1606, k. XIV, p. 759c17 seq. 


16. The thirty-two mahapurusalaksanas. - See Mahapadanasutta in Digha, II, p. 16-19 
and comm. in Sumangalavilasini, II, p. 445-452; Lakkhanasutta in Digha, III, p. 142-170 
and comm. in Sumangagalavilasint, III, p. 918-840; Lalitavistara, p. 105 (8) - 106 (7); 
Mahavyut., 236-267; Dharmasamgraha, LX XXIII; Abhis. al., VIII, st. 13-20; Abhis. al. 
al, p. 918 (25) - 919 (20); Bodh. bhtmi, /aksanadnuvyanjanapatala, p. 375-376; 
Mahaprajfiaparamitasttra, T 220, k. CCCLXXXI, p. 967b23 seq., PaficavimSatisahasrika, 
T 223, k. XXIV, p. 395b28; Yogacarabhtmisastra, T 1579, k. XLIX, p. 566c11; 
Uttaratantra, p. 263-264; Vibhasa, T 1545, k. CLXXVIHL, p. 888a6 seq. 


The eighty anuvyafyjanas.- See Lalitavistara, p. 106 (8) - 107 (17); Mahavyut., 269-349; 
Dharmasamgraha, LXXXIV; Abhis. al., VII, st. 21-32; Abhi. al. al., p. 920 (21) - 922 
(21); Bodh. bhiimi, p. 376-377; Mahaprajfaparamitasitra, t 220, k. CCCLXXXI, p. 
968a9 seq.; Pafica-vimSatisahasrika, T 223, k. XXIV, p. 395c27 seq.; Yogacarabhtimi- 
sastra, T 1579, k. XLIX, p. 567a5 seq. 
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Marks of the cakravartin and the Buddha, Kosa, III, p. 203; marks of the beginning 
bodhisattva, Kosa, IV, p. 220; Siddhi, p. 737. Following is the list of laksanas and 


anuvyanjanas according to Lalitavistara. 
The thirty-two laksanas: 
1. usnisasirsah, his head is crowned by a cranial protuberance; 


2. bhinnanjanamayurakalapabhinilavallitapradaksinavartakesah, his hairs, curling to 
the right, are deep black, brilliant like the tail of the peacock or collyrium with moving 


reflections; 
3. samavipulalalatah, his forehead is broad and smooth; 


4. urna bhruvor madhye jata jimarajataprakasa, between his eyebrows he has a circle of 


hair white like snow or silver; 

5. gopaksmanetrah, his eyelashes are like those of a heifer; 

6. abhinilanetrah, his eyes are dark black; 

7. samacatvarimsaddantah, he has forty even teeth; 

8. aviraladantah, his teeth are close together without any gap; 
9. sukladantah, his teeth are white; 


10. brahmasvarah, his voice has the sound of Brahma (or according to others, he has the 


voice of a passerine bird); 

11. rasarasdgravan, his sense of taste is excellent; 

12. prabhitatanujihvah, his tongue is broad and thin; 

13. simhahanuh, he has the jaw of a lion; 

14. susamrtaskandah, his shoulders are perfectly rounded; 

15. saptosadah, the seven parts of his body are well-developed; 

16. citantaramsah, the space between his shoulders is covered; 

17. stiksmasuvarnavarnacchavih, his skin is fine and golden in color; 

18. sthito '‘navanatapralambabahuh, standing upright, his arms come down to his knees; 


19. simhapurvasdhakayah, the front part of his body is like a lion; 
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20. nvagrodhaparimandalah, his waist is like the trunk of a nyagrodha tree, the Indian fig 


tree; 


21. 


ekaikaroma, his hairs arise one by one; 


22. urdhagrabhipradaksinavartaroma, their upper ends curl to the right; 


23. kosopagatavastiguhyah, his penis is sheathed; 


24. suvivartitoruh, his thighs are pefectly rounded; 


25; 


aineyamrgardjajanghah, his leg is like that of the king of the gazelles; 


26. dirghangulih, the toes of his feet are long; 


27. dvataparsnipadah, his heel is broad; 


28. utsangapdadah, his instep is high; 


29. mrdutarunahastapmadah, his feet and hands are soft and delicate; 


30. jalangulihastapadah, his toes and fingers are marked with a network of lines; 


31. adhah karmatalayoh cakre jale cotre arcismati prabhasvare ‘site sahasrare sanemike 


sanabhike, the soles of his feet are marked with beautiful wheels luminous, brilliant, 


white, having a thousand rays held by a felly within a hub; 


32. supratisthitasamapadah, his feet are close together and well set. 


The eighty anuvyafyanas: 


1 


2: 


9. 


. tunganakhah, his nails are rounded, 


tamranakhah, verging on the color of copper, 


. snigdhanakhah, smooth; 

. vrttangulih, his fingers are rounded, 
. citrangulih, beautiful, 

. anupurvacitrangulih, tapering; 

. giudhasirah, his veins are hidden, 


. gudhagulphah, his ankles are covered, 


ghanasamahih, his joints are solid, 
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10. avisamasamapdadah, his feet are straight, 

11. Gvatapadaparsnih, his heel is wide, 

12. snogdhapanilekhah, the lines of his hands are smooth, 
13. tulyapanilekhah, alike, 

14. gambhirapanilekhah, deep, 

15. ajihmapanikekhah, not twisted, 

16. anupurvapanilekhah, long; 

17. bimbosthah, his lips are like the fruit of the bimba tree; 


18. noccvacanasabdhah, the sound of his voice is not too high (or according to others, his 


mouth is not too wide); 
19. mrdutarunatamrajivah, his tongue is soft, delicate and the color of copper; 


20. gajagarjitabhistanitameghasvaramadhuramanjughosah, his soft fine voice has the 


sound of an elephant's cry or a thunder-cloud; 
21. paripirnavyanjanah, his sexual organs are perfect; 
22. pralambabahuh, his arms are long; 


23. sucigatravastusampannah, his shining limbs are dressed (or according to others, his 


limbs are shining); 

24. mrdugatrah, his limbs are soft, 

25. visalagatrah, wide, 

26. adinagdatrah, show no weaknesses, 

27. anunnatagatrah, show no projections, 

28. susumahitagatrah, perfectly formed (or according to others, perfectly solid), 
29. suvibhaktagatrah, well-proportioned; 


30. prthuvipulasuparipurnajanumandalah, his knee-cap is broad, developed and 


perfectly plain; 


31. vrttagatrah, his limbs are rounded. 
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32. suparimrstagatrah, perfectly polished; 

33. ajihmavrsabhagatrah, his limbs are like a bull's and even; 

34. gambhiranabhih, his navel is deep, 

35. ajihmanabhih, without deformity; 

36. sucyvacarah, his behavior is pure; 

37. rsabhavatsamantaprasdadikah, he is always pleasant like the ox; 


38. paramasuvisuddhavitimiralokasamantaprabhah, he sheds the brilliance of superior 


perfectly pure light around himself which dissipates the shadows; 
39. nagavilambitagatih, he has the slow walk of the elephant, 

40. simhavikrantagatih, he has the heroic walk of the lion, 

41. rsabhavikrantagatih, he has the heroic walk of the bull, 

42. hamsavikrantagatih, the walk of the swan; 

43. abhipradaksinavartagatih, he walks always turning to the right; 
44. vrtakuksih, his sides are rounded, 

45. mrstakuksih, polished; 

46. ajihmakuksiEh, his sides are not crooked; 

47. capodarah, his belly is the shape of a bow; 


49. vyapagatacchavidosanilakdlakaddustasarirah, his body is free of anything that could 
dull the brilliance and is free of all the black stains that could disfigure it; 


50. vrttadamstrah, his canine teeth are rounded, 
51. tiksnadamstrah, sharp, 

52. anupurvadamstrah, well-placed; 

52. tunganasah, his nose is prominent; 

53. sucinayanah, his eyes are shining; 

54. vimalanayanah, his eyes are pure, 


55. prahasitasnayanah, smiling, 
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56. 


ay 


58. 


59. 


60. 


61. 


62. 


63. 


ayatanayanah, elongated, 

visalanayanah, large, 

nilakuvalatanadalasadrishanayanah, \ike the petals of a blue lotus; 
sahitabhrih, his eyebrows are even, 

citabhrih, beautiful, 

samgatabhrih, joined, 

anupurvabhrih, regular, 


asitabhrih, black (and according to others, long); 


64. pinagandah, his cheeks are full, 


65. 


66. 


67. 


avisamagandah, equal, 
vyapagatagandadosah, without imperfection; 


anupahatakrustah, he is protected from harm and from blame (or according to others, 


he has a faultless organ of hearing); 


68. 


69. 


70. 


suviditendriyah, his organs light up completely; 
suparipurnendriyah, his organs are perfectly accomplished; 


samgatamukhalalatah, his forehead and face are in harmony with each other, 


71. paripurnottamangah, his head is well developed, 


72. 


a3 


74. 


Td; 


76. 


Rds 


78. 


79. 


asitakesah, his hair is black, 

sahitakesah, equally distributed on his head, 
susamgatakesah, well-arranged, 
surabhikesah, perfumed, 

aparushakesah, his hair is not rough, 
andakulakesah, nor disordered; 
anupurvakesah, his hairs are straight, 


samkuncitakesah, curly, 
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80. srivatsasvastikanandyavartavardhamanasamsthanakesah, and representing the 
shapes of Srivatsa, svastika, nandyavarta and vardhamana (or according to others, the 


palms of his hands and the soles of his feet are marked with these signs). 


17. The four sarvakaraparisuddhis. - Defined, Abhi. asl. al, p. 915 (10); 
asrayalambanacittajnadnaparisuddhyaya iti catasrah suddhyah. - in relation to the four 
masteries; cf. Bodh. bhimi, p. 384; Sitralamkara, XVII, 68; XXI, 50; A.S., T 1605, k. 
VII, p, 681b20 seq., A.S.V., T 1606, k. XIV, p. 760a21 seq. 


18. The ten balas: Anguttara, V, p. 32 seq.; Majjhima, I, p. 69; Cullaniddesa, p. 466; 
Milinda, p. 105, 285; Vibhanga, p. 335-344; Kathavatthu, p. 228; Mahavastu, I, p. 38 
(125), 39 (13), 159 (12), 502; Lalitavistara, p. 433 seq.; Kosa, VII,p. 67-72; 
Kosavyakhya, p. 641 (10) seq., Dharanisvaraparippriccha in Madh. avatara, p. 369-395; 
Abhis. al. al., p. 455 (15); Stitralamkara, XXI, 51; A.S., T 1605, k. VU, p. 691b28 seq.; 
A.S.V., T 1606, K XIV, p. 760b11 seq;, Mahavyut., 120-129; Dharmasamgraha, LXXV; 


Samgraha, above, v. 9, no. 12. 


19. The four vaisaradyas: Majjhima I, p. 71 seq., 380; Digha, I, p. 110; Anguttara, II, p. 
13; II, p. 297 seq.; IV, p. 83, 210, 213; Patisambhida, II, p. 194; Dhammapadatthakatha, 
I, p. 71; Sumangalavilasint, I, p. 278; Mahavastu, I, p. 38 (15), 39 (13 seq.; I, p. 545; III, 
p. 386 (14); Divya, p. 126 (13), 264 (30), 627 (15); Lalitavistara, p. 5, 403 (1); Kosa, III, 
p. 196; IV, p. 221; VU, p. 75; Kosavyakhya, p. 645 (30); Mahavyut., 131-134; 
Dharmasamgraha, LXX VI; Saddharmapundartka, p. 29 seq., 77 seq., 239; Abhis. al. al., 
p. 455 (21); Madh. avatara, p. 320; Sttralamkara, III, 3; XXI, 53: Bodh. bhtimi, p. 403 
(3); Madhyantavibhanga, p. 56 (15), 200 (27); Uttaratantra, p. 118, 360; A.S., T 1605, k. 
VII, p. 691c4 seq.; A.S V., T 1606, k. XIV, p. 760c13 seq.; Samgraha chap. X, § 9, no. 
13. 


20. The three araksyas (these are Graksya, araksana, araksya, araksana, araksaniya). 


466 


Defined, Abhis. al. al, p. 915 (12): parisuddhakayavanmanahsamudacaras hathaghato 
nasty asya viparitasamudacarata yam paraparijnanabhayat-pracchadayitvyam 
manyetety araksanam trividham. - Cf. Digha, II, p. 217; Kosa, VII, p. 67; Mahavyut., 
192-195; Bodh. bhiimi, p. 89 (6), 375 (6), 403 (23), 408 (4); A.S., T 1606, k. XIV, p. 
761b14; Samgraha above, chap. X, v. 9, no, 14. 


The three smrtyupasthanas. - Defined, Abhis. al. al, p. 915 (14): dharmadesanayam 
srotukamasrotukamobhayakamesu yathakramam anunayapratighobhayavivkta 
evopeksakah smrtiman viharatiti smrtyupasthanam tridhda. Kosa, VII, p. 76; 
Kosavyakhya, p. 646 (34); Sttralamkara, XVIII, 42-44; XXI, 53; Bodh. bhimi, p. 403; 
Madhyantavibhanga, p. 166; A.S., T 1605, K. VII, p. 691c15 seq.; A.S.V., T 1606, k. 
XIV, p. 761a19; Samgraha, above, chap. X, v. 9, no. 15. 


21. Vasanasamudghata. - defined, Abhis. al. al. p. 915: 
klesajneyavarananisayarupabijaprahandad vasanayah samudgjatah. - Cf. Bodh. bhimi, 
p. 375 (7); A.S., T 1605, k. VII, p. 691c¢32; A.S.V., T 1606, k. XIV, p. 761625; 


Samgraha, above X, v. 9, no. 16. 


Maudgalyayana-the-monkey. No story about a monkey is attributed to Maudgalyayana in 
the dictionary of proper names of Malalasekera and Akanuma. P. Demiéville has pointed 
out a similar story referring to Vasumitra who was a bhiksu bodhisattva; he was human 
but he behaved like a monkey by way of a karmic atavism which the Buddha explained 
to king Bimbisara: 'Vasumitra had been a monkey at the time of Dipamkara and had 
received refuge and the five precepts from an Arhat ... Actually his voice was like that of 
a monkey; he climbed in the trees in the company of 84,000 monkeys of golden color, 
played with bells, etc. ... He will become the Buddha Simhacandra who will follow 
Maitreya.' - This story is told in the Che tseu yue fo pen chen king = Simhacandra- 
buddhajataka, T 176. - Mahakarmavibhanga, XVI, p. 44 cites as example the avadana of 
Simhajataka; it is obviously referring to this Simhacandrajataka and not to the 
Simhajataka of Pali collection no. 157 (Gunajataka). The same Mahakarmavibhanga tells 
the case of the brahmin Varsakara who was condemned to be a monkey for 500 births 


because of a misdeed of speech. 
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For the claims of Pirana Kassapa to be omniscient, cf. Anguttara, IV, p. 428: Purano 
Kassapo sabbannu sabbadassavi aparisesananadassanam patijanati “carato ca me 


titthato ca suttassa ca jagarassa ca satatam samitam nanadassanam paccupatthitan ti. 


22. Asammoshadharmata. - Defined, Abhis. al. al., p. 915 (15): 
sattvarhakriyakalanatikramalaksanety asammosadharmata. - Cf. Sitralamkara, XX], 
55; Bodh. bhiimi, p. 375 (7); A.S., T 1605, k. VII, p. 691c19; A.S.V., T 1606, k. XIV, p. 
761b21. 


23. Mahakaruna. - Defined Abhis. al. al, p. 915 (18): sakalajanahitasayata mahati 
karuna jane. - Cf. Dhammapadatuthakatha, I, p. 89; Dharmasamgitisttra in iksam., p. 
286 seq.; Divya, p. 96, 125 (st. on compassion), 359 (5); Kosa, VII, p. 77-79; 
Saddharmapundarika, p. 259; Bodh. bhtmi, p. 247(10); Sttralamkara, XVII, 43; XXI, 56; 
Uttaratantra, p. 179; Siddhi, p. 328; A.S., T 1605, k. VII, p. 691c23; A.S.V., T 1606, k. 
XIV, p. 76lcl. 


24. The avenika buddhadharmas: 
i. List of six Avenikas in Mahanidedesa, p. 143; Cullaniddesa,p. 466. 


ii. Vaibhasika list of eighteen avenikas (ten balas, four vaisaradyas, three 
smrtyupasthanas, mahakaruna): Divya, 182 (20), 268 (4); Kosa, VII, p. 66; KoSavyakhya, 
p. 640 (34). 


iii. Another list of eighteen avenikas (ndasti tathagatasya skhalitam, etc.): Kosavakhya, p. 
640 (34) - 541 (8); Mahavyut., 136-153; Dharmasamgraha, LX XIX; A.S., T 1605, k. VII, 
p. 691c25; A.S.V., T 1606, k. XIV, 761c5; Samgraha, chap. X, § 9, no. 19, § 24; 
Dharanisvarapariprecha in Madh. avatara, p. 322 (12) - 337 (3); Uttaratantra, p. 261-263. 
- very similar lists in Pali sources: Milinda, p. 285; Mahavastu, I, p. 160(8) and note p. 
505. 


iv. List of 140 avenikas: Bodh. bhtimi, p. 88, 375, 405; Yogacarabhtmisastra, T 1575, k. 
LXXIX, p. 738b18. 
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25. Sarvakarajiiata (also sarvakarajnana, sarvakaravarajndana): Sutralamkara, IX, 2; 
XIV, 26; XVIII, 26; XXI, 58; Bodh. bhtimi, p. 404 (26) - 405 (6): tatra 
tatathagatasayanathopasamhitesu_naivarthopasamhitananarthopamhitesu 
sarvadharmassu jnanam, idam tathagatasya sarvak arajnanam ity ucyate. tatra yat 
tathagatasyarthopasamhitesu sarvadharmesu jnanam, idam tathagasya varajnanam ity 
ucyate. tatra yac ca sarvakaram jnanam yac ca varajnanam, tad aikadhyam 


abhisamksipya sarvakarajnanam ity ucyate. 


28. The profundity of the dharmakaya has been studied at length by the Sttralamkara; 
laksanagamhirya, 1X, 22-25; sthanagambhirya, IX, 26; karmagambhirya, IX, 27-36. 


29. Anusmrti in general: applied to six objects, Digha, III, p. 250, 280; Anguttara, HI, p. 
284, 312 seq, 452; V, 329 seq.; Patisambhida, I, p. 28; extended to ten objects, Anguttara, 
I, p. 30, 42; Lalitavistara, p. 34; Saddharmapundarika, p. 225, 231, 232. - Bodh. bhiimi, p. 


91 (4) seq. has a section on the tenfold gunanusmaranata of the Tathagatas. 


30. This paragraph is drawn from the Satasahasrikastitra of the Bodhisattvapitaka, 
probably a more extended version of the Samdhinirmocanasittra. The latter actually 


begins, at § 1, p. 31-32, with a decription of 'the eighteen fullnesses' of the pure lands. 


P. Demiéville makes the following comment on these 'fullnesses': These eighteen 
categories play a considerable réle in the scholasticism of the 'pure lands' of which they 
concisely give a reasonable definition: a 'pure land' is 'fully' perfected only if it possesses 
these 'fullnesses'. The question is treated at length in Asanga's Mahayanasamgraha and in 
Vasubandhu's and Asvabhava's commentaries as well as in the Buddhabhimisittra (Fo ti 
king louen, T 1530, I, p. 202b seq) which is attributed to Bandhuprabha (most likely 
'Prabhamitra' or 'Prabhabandhu’), a disciple of Dharmapala of Nalanda, and finally, in 
Chinese works (e.g., commentary of Yuan-t'so, Kiai chen mi king chou, suppl. Ky6to, 
405b - 311a. The Mahayanasamgarha refers to the Satasahasikasiitra for the enumeration 


of these eighteen fullnesses. Vasubandhu's Bhasya in Paramartha's version explains that 
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in the Bodhisattvapitaka there is a stra (or stttras) containing 100,000 gathas - for this 
reason called the Siitra of the One Hundred Thousand - the introduction of which 
elaborates on the laksanas of the pure lands. The Samdhinirmocana may well be classed 
in the Bodhisattvapitaka; perhaps Asanga may have wished to designate this stitra by this 


name. 


OK ok 


For the seven jewels, cf. Milinda, p. 267 (23); Mahavyut., no. 5943 seq.; Divya, p. 297 
(24); Saddharmapundartka, p. 151 (1). 


For the King-lotus/es, see, e.g., Lankavatara, p. 70 (1), where it is said that the 
bodhisattva settled in the tenth bhiimi is seated on a great lotus throne ornamented with 
many jewels and pearls, in a palace of great price in the form of a lotus (sa tastvam 
pratisthito ‘nekaratnamuktopasobhite mahadpadmardje padmakrtau maharatnavimane 


... nisannah),. 


31. Cf. the ten tathagatakrtya, tathagatakaraniya, in Bodh. bhtmi, p. 407 (5) seq. We 
have already mentioned the identity of all the Buddhas from the point of view of their 
activity in chap. X, § 3, no. 3. 


32. The single vehicle: Astasahasrika, p. 3. - PaficavimSatisahasrika, p. 3 (5). - 
Bodhicaryavatarapafyjika,p. 430 (3): buddhaihpratyekabuddhaih ca sravakais ca 
nisevita, margas tvam eka moksasya nasty anya iti niscayah; Abhis. al. al., p. 133 (12) - 
134 (11); Samdhinir., IX, v. 32-33; Lankavatara, p. 65, 133; Kasyapaparivarta, v. 80, p. 
116; Saddharmapundarika, p. 41 (15), 46 (11), 143 (4); ibid. for the relationships among 
the three vehicles, p. 79-82; Madh. vrtti, XV, 7, p. 269. - Madh. avatara, p. 22 (8); 
Siksasam., p. 95 915); Sutralamkara, XI, 53-59; XI, 23; Uttaratantra, p. 169, 205; 
Buddhabhimisttrasastra, T 1530, k. V, p. 312b seq,; Maharatnakuta, T 310, k. CXIX, p. 
676b6-12; Siddhi, p. 673, 724, 725. 


For the bodhisattva niyatas and aniyatas, cf. Siddhi, p. 733 seq. 


The predictions of the Saddharmapundarika are the object of three chapters, VI-VUI, p. 
144 seq. - The same argument is used in Abhis. al. al., p. 133 (23): evam 


470 


caryasaddharmapundarikasatyakasatyakiparivartadisu p athah sunito bhavati: 
bhavisyasi tvamSaripiutranagate samyaksambuddhah. - For the Vyakarana, see also 
Bodh, bhimi, p. 290 (8); Madhyantavibhanga, p. 190 (18); Siddhi, p. 732, 736; 
Sitralamkara, V, 5, XIX, 35-37: anyat punar vyadakaranam yad as tamyam bhumav 
anutpattikadharmaksantilabhatah, aham buddho bhavisyamiti manaprahanatah, 
sarvanimittabhogaprahanatoh, sarvabuddhabodhisayttvais ca sardham 


ekibhavopagamanatah, tadatmasamtanabhedadarsandt. 


33. See also chap. X, § 3, no. 3, and § 8. 


36 and 36 - 2. Some commentators (Fujaku and Dharmagupa) subdivide this paragraph 
differently; see H. Ui, Shédaij6ron Kenkyi, p. 785 b. 


"Two Tathagatas do not appear simultaneously in the same world": this sutra, often cited 
(Digha, III, p. 114; Majjhima, III, p. 65; Anguttara, I, p. 27; Milinda, p. 236) has caused 
much ink to flow: see KoSa, III, p. 198-201; Kosavyakhya, p. 338; Bodh. bhumi, p. 92; 
good summary in Madhyantavibhanga, p. 152 (9) - 153 (2): tathagatayos cakravartinos 
caikasmiml lokadhav anutpdaddd iti. tathagatayos trisahasramahasahasro lokadhatur 
abhipretah, cakravartinos tu caturdvipaka evety kecit. tathagatayor api caturdvipaka 
evety apare. buddha hi bhagavanto dharmakayadhipatyat trisahasramahasahasre 
lokadhatau pratyekam c aturdvipakesu nirmanakayenabhisambodhim parinirvanam ca 
darsayanti. tatha hi yad ekasmin caturmahdadvipake tusitesu manusyesu ca 
cyuttijianmaparigraho bodhisattvanam prayojanam. tad itaresv api cadturdvipakesu 
samanam. Tasmdd akanisthabhavana evabhisambuddho bhagavannirmanakayena 
trisaharamahasahasre lokadhatav antargatesu sarvacaturdvipakesu tusitesuupapattim 
pracyutim manusyesu ca janmaparigrahddikam sarvan darsayatiti manyante. tatra ca 
samasamvartaniyakarmayattata buddhacakravarttyutpatteh sahabhdve 


paratantryam. 
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